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This thesis is dedicated to ray mother.
ABSTRACT
The thesis attempts to examine the general determinants of
women's status in Doniq, a muslim village in North West Iran.
The main theme of the study is the effect of development prog¬
rammes and work on women's social position. As the result of
recent developments in Iranian society, new income-generating
work (carpet manufacture) has been introduced to Doniq. Carpet
weaving is performed almost exclusively by women; and the in¬
come from it is of great importance to the society of Doniq. The
present thesis, therefore, examines what impact carpet manufact¬
ure has made on women's status in Doniq.
The first chapter provides a brief ethnography of the village.
Then it explores in some detail the developments which have re¬
cently occurred in the social and economic organizations of
Doniq, along with the forces which have affected these develop¬
ments, resulting in the expansion of the carpet industry in the
village.
The second chapter places the small community of Doniq women
in a wider context. A general set of theoretical concerns is ex¬
amined to isolate those factors which are responsible for the
perpetuation of the 'pardah system' and the seclusion of women
in Doniq and similarly in many other muslim and non-muslim
communities around the world. In this part of the study, spec¬
ial attention is paid to the question of whether or not Islam
is the only factor controlling women's lives.
The following three chapters (third, fourth and fifth) concen¬
trate on the features of women's traditional work prior to the
introduction of carpet weaving to Doniq: marriage, housework
and fertility. In chapter three, emphasis is placed on the lack
of control and influence a woman has over her own demeanour,
sexuality, choice of marriage partner and marriage settlements.
The restrictions wnich are imposed on women as brides urfcT
wives in extendedand nuclear families are also discussed.
Chapter four focuses on the organization and evaluation of
'housework'. The connection of 'housework' to the outside
world; the time and energy required to perform 'housework';
the value people attach to it; and its importance to the perpet¬
uation of family and society are examined.
Chapter five explores the position of women in relation to their
reproductive capabilities. The status a woman gains through
the sex and number of her children and the control she exer¬
cises over her own fertility and children.
The final chapter, after dealing with the history and organiz¬
ation of the carpet industry in Iranian society as a whole and
especially in Doniq, the financial contribution which carpet
making makes to families is discussed in detail. The work ends
with the examination of the effect of women's new roles as car¬
pet weavers on the various aspects of their traditional work
discussed in the previous chapters. The study demonstrates that
women's involvement in carpet manufacture has brought about
some modifications in their status, but that in general the im¬
pact has been minimal. The tradition norms of 'honour' and
'shame' and other ideological values of the people are still
powerful forces in restricting women's influence over their own
lives and in community affairs.
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Generally my thesis is based on the conditions determining
women's status in a Muslim village. Many anthropologists deal¬
ing with Muslim communities treat the position of women, espec¬
ially their seclusion, as primarily an Islamic phenomenon.
While not denying that Islam does have a part to play in con¬
trolling the life style of women, I see difficulties in accepting
that Islam is the only force governing women's status. Firstly,
on the basis of ethnographic evidence from many non-Muslim
societies around the world it is clear that the position of wom¬
en in Muslim countries is not markedly different from that of
women outside Islam. Secondly, there is no clear, unequivocal
teaching of Islam on the position of women in society.
Recently, many social scientists have paid attention to the im¬
pact of development programmes on the place of women in soc¬
iety. They have examined the work women do and how their
contribution is evaluated, and what effects their work can have
on their capacity to influence decision-making and community
affairs. It has often been assumed that the participation of wo¬
men in productive activities and their contribution to the fam¬
ily income is crucial for the attainment of societal status and
domestic power.1
1. P.R. Sanday, "Female Status in the Public Domain", in M.Z. Rosaldo and L. Lam-
phere, Women, Culture and Society (Stanford, 1974), pp. 189-206; K. Sacks, "Engels
Revisited: Women, the organisation of production and private property", in Rosaldo
and laaphere, loc. cit., pp. 207-222; E. Ackworth, The New Matriachy, (London, 1965),
p. 150; H. Mies, "Consequences of Capitalist Penetration for Women's Subsistence
Reproduction in Rural India", (paper read at the seminar 'Underdevelopment and Sub¬
sistence Reproduction in South West Asia', Bielefeld, 1978); I. Pinchbeck, Women
Workers and the Industrial Revolution 1750-1850, (London, 1930); I. Tinker, et. al.
(eds.), Women and World Development (New York, 1976); and R.H. Weller, "The Employ¬
ment of Wives, Dominance and Fertility", in Journal of Marriage and Family 30 (1968),
pp. 437-42.
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Scientists and feminists often put forward 'productive' work as
the key to women's position. It is vital to specify very clearly
the type of work they really mean. One must ask whether any
kind of activity, ranging from tasks performed outside or carr¬
ied out inside the home, for wage or for subsistence may be
defined as productive and effective in terms of women's social
position.
For their definition of 'productive' work, most writers seem to
have relied on official interpretations of national statistics
which are often sex-biased. According to statisticians activities
are considered productive if they are carried out outside home
in the 'public' world and on the basis of wage relations. The
tasks which are performed at home and largely for subsistence
needs (such as processing and storage of basic food products,
cooking of food, bearing and rearing of children, provision of
water and fuel, tending animals, post-harvest work on the
crops, processing of dairy products and making handicrafts
which are often exchanged in the market for cash) are not re¬
garded as work or as being productive. Therefore, the one
(almost without exception a woman) who is occupied in these
jobs, is defined as 'non-working' and 'non-productive', how¬
ever labourious, time-consuming, income-generating and essent¬
ial to the very existence of economy her work may actually be.
In regard to the claim that only those tasks carried on outside
the confinement of home are 'productive', it should be borne
in mind that this statement is not applicable to all work per¬
formed outside home. The definition applies to certain jobs and
is sex-biased. For instance, in rural areas a man who is busy
in the field in agricultural activities, is regarded as a full-
time worker and productive, while his wife, who might assist
him on the land or spend long hours outside the domestic
sphere in fetching water, making fuel, and washing dirty
clothes and dishes at the river is defined as non-productive.1
1. R. Oixon, Rural Women at Work, (John Hopkins University Press, 1978); (cont'd)
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However, if we leave the definition of statisticians aside, com¬
parative studies indicate that women generally, especially those
in rural areas of developing countries, work much longer hours
than their menfolk; the load of their work is more strenuous
than that of the men and is more productive and vital to the
perpetuation of the family and to the overall economy. Yet be¬
cause their work is performed in an invisible context and is
not paid, it is considered valueless, non-productive and there¬
fore is believed to be of no effect on women's status.
My intention in this thesis is to place a study of the small
village of Doniq in Azarbayjan (Iran) within this general con¬
text and to try to establish what the determinants of the posit¬
ion of women in Doniq may be. Doniq provides an interesting
natural experiment because of the recent introduction of carpet
manufacture in which women play a central part. Income from
carpet weaving is crucial to the overall village economy; my
task has been to try to determine what impact this industry
has made on the lives of the women.
While presenting an general picture of the ethnographic back¬
ground of Doniq, the first chapter of the thesis considers in
detail the factors which have resulted in recent developments
in the social, political and economic bases of Doniq and in the
introduction of the carpet industry. In the second chapter, the
small community of Doniq women is set against a background
of wider theoretical concerns. A general analysis is given of
the values and ideals which govern the 'institution of pardah'
and the severe seclusion of women in Doniq (and similarly in
various other societies around the world). Finally the discuss-
... N. Nelson, Why has development neglected ruraljomen? Review of South Asian
Literature, (Pergamon, 1979); K. Newland, The sisterhood of man; the impact of
women's changing roles on social and economic life around the world, (Norton, 1979);
8. Rogers, The Domestication of Women: Discrimination in Developing Societies,
(Kogan Page, 1980), especially chapter three.
ion relates to the examination of forces which perpetuate the
pardah system in many societies with different beliefs and back¬
grounds.
Chapters Three, Four and Five deal with the position of women
in relation to their traditional work before the development of
carpet manufacture in Doniq. In other words, Chapter Three
looks at the position of women with respect to their marital
life: the extent of power a women exercises over her own sex¬
uality, behaviour and choice of marriage partner and over de¬
cisions about family relations. Chapter Four focuses on the org¬
anization of 'housework' and its value and importance to the
economy and social system of Doniq. In the fifth chapter, the
discussion is based on the fertility of Doniq women, considering
the value given to their reproductive capacities and to the sex
of the children they produce, and also the control they can
take over their fertility and children.
The final chapter examines v/hat effects women's involvement in
recently-developed work (carpet weaving) have had on their pos¬
ition. After a brief discussion of the history and organization
of the carpet industry in Iranian society as a whole, a de¬
tailed account is given of the organization of the industry in
Doniq. Then attention is paid to the contribution which carpet
weaving makes to the family income; and the roles women play
in marketing their products and in controlling the income of
their labour are examined. The chapter ends with an analysis
of the effects of carpet manufacture on those aspects of wom¬




No standard English system of transcription exists for Azarbay-
jani Turkish. As a literary language Azarbayjani uses either
the Arabic or Cyrillic alphabets; the Romanized Standard Turk¬
ish alphabet is therefore not adequate. In making transcription
from Azarbayjani Turkish my main objective has been to give
an approximate representation of the local pronunciation (even
though in the process some words of direct Persian and Arabic
origin have been somewhat misrepresented). In this study I








o as in French "eau"
• •
o as in French "deux'
u as in French "tu"
u book
Consonants
b,d,f,h,l,m,n,p,r,s,t,v,y and z are roughly as in English.
6 cheese often becomes ts
§ shop
g hard as in garden; often patal-
ized to j = jet
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Turkish English
k hard as in kid; often patalized
toe church
j Jar often becomes dz
c glottal stop as between the words
India Office
-> glottal stop. Hamzeh
%
£ glottal fricative, as in Persian
q glottal plosive, as in Persian/
U .1 n
Arabic o









For my study I chose northwest Iran (Azarbayjan) and decided
to concentrate on a small village community in the region of
Sarab city. Three main factors had a bearing on my choice of
this area. First I preferred the community I meant to study to
be located in northwest Iran (Azarbayjan) and specifically in
the region around Sarab city because I was born and brought
up there and was familiar with the culture - the customs, lang¬
uage and other indigenous peculiarities which I thought would
be of utmost importance and help to me as I attempted to build
up successful rapport with the people whose way of life 1
would be examining. I also considered that my being more or
less on 'homeground' would give me advantages when I come
to interpret the events of the community, the peoples' activit¬
ies, points of view and ways of expressing themselves? I
should not need as much assistance as most anthropologists
rely on. Second, since I was especially interested in studying
the position of women in relation to their jobs, and in partic¬
ular to carpet manufacturing which has been a traditional
handicraft in Iran performed mainly by women and little girls,
it was necessary to choose an area where the carpet industry
formed part of the economy. The third consideration in my
choice of study area, was to concentrate on a small community
in a rural area rather than choosing a section of a town or
city, in order to be able, on the one hand, to learn something
of an entire community, and on the other hand to satisfy my
own curiosity and interest in village life and village people
who, according to my impression carried on a different life
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from my own, a harder and more primitive life. All in all, it
seemed desirable to choose a village in East Azarbayjan near
Sarab city, a village with a small population of three or four
hundred and with an economy at least partially based on car¬
pet nanufacturing. To find a suitable village from among one
hundred and sixteen villages in the neighbourhood of Sarab,
I obtained from Tabriz University a census, taken in 1976,
which covered Sarab city and the surrounding rural communit¬
ies, recording their population, distance from Sarab, the types
of handicrafts currently being produced, and various other de¬
tails. There were four villages which met my requirements and
appeared suitable for my purpose. On the recommendation of
male relatives who had many years of teaching experience in
the villages of the area, I decided to settle in 1979 in Doniq,
a village twenty kilometers away from Sarab.
To find a correct entree into the new community in order to be
accepted by the people, I made efforts to be introduced to them
formally, by those in authority. Therefore, I obtained a letter
from the district governor to the village kad-xuda - * chief
and the members of the village councils, certifying that to com¬
plete my thesis I needed to stay in Doniq for a year and a
half to collect the necessary data, and asking them to cooper¬
ate and provide the help I required.1
However, although I wanted the village authorities to be in¬
formed of my existence as a stranger in the village, in order
to avoid possible disturbance by them and problems which
might crop up if arrangements for my residence in the commun¬
ity were not made officially, 1 was also very anxious not to
i. Although there is no prescribed method of entering a new community, most writers
on •field-relationship' recommend entrance to a community via higher authorities.
See O.P. Benjamin: "Interview Techniques and Field Relationship", in A. Kroeber (ed),
Anthropology Today, (Chicago, 1953), pp.430-50; and J.P. Dean, R.L. Eichhorn and
L.R. Oean: "Establishing Field Relations", in C.J. McCall and J.I. Simmons (eds),
Issues in Participation Observation, (London, 1969), pp. 68-70.
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become too closely associated in the villagers' minds with the
local authorities. I do not believe that this association was
made by the people; if it did, I overcame it.
On the first day when I set out for the village, I met the two
female teachers of Doniq in the village bus. Luckily both of
them belonged to Sarab and I was acquainted with them to
some extent. 1 described my work to them, asking if they could
help me to settle in the village. They welcomed the task of
helping me to get to know the village chief and Council mem¬
bers. Meanwhile, the women asked me to stay with them in
their small rented room in the village school until I could man¬
age to rent a room, which would prove very difficult, since the
villagers did not have spare rooms to rent. During the first
two or three days of ray stay in Doniq, 1 discovered that the
teachers enjoyed a special reputation among the villagers and
had the respect of the people, because as the villagers them¬
selves put it,
"The teachers go to the trouble of commuting daily
from Sarab to teach our children. Besides, they
are very kind to our people and to the children
and behave very modestly."
This modesty was a very vital concern for the villagers when
they accepted a strange woman into their community and all¬
owed her to associate with their womenfolk. It was therefore in
my interest to stay with these teachers until I knew something
of the village and villagers. The only professional woman's
role with which the people of Doniq were acquainted, was the
role of teacher. Initially, they thought that I was also a new
teacher and addressed me as "teacher", but from the beginning
I tried to tell them the truth rather than introducing myself
in an ambiguous way which would make people suspicious about
my real position. I explained very explicitly that I had come
to study and analyze their women's lives and problems, I told
them that I was particularly interested in their work, how they
_ 4 -
organized their housework and carpet weaving and brought up
children. This explanation of my work was understood reason¬
ably clearly by a few relatively well educated male inhabitants
of Doniq, and satisfied them, but for many others, both men
and women it was not so clear or acceptable. They said that
there had never been such a person in Doniq coming from out¬
side to study their lives and problems. The people often
guessed that perhaps it was the policy of the new government
(which had come into power in 1979) to send educated people
to villages in order to study their lives at close quarters and
report the problems to those responsible for getting them
solved. Since my fieldwork began shortly after the revolution,
people were more suspicious and sensitive towards strangers
than before. They were afraid lest the new and stange visitor
be a savak agent who had come to take shelter or provoke peo¬
ple against the government or that the incomer could be a com¬
munist (anti-communist propaganda had been distributed soon
after the revolution, enjoining people repeatedly not to give
communism the slightest chance). All in all the people of Doniq
were suspicious towards me asking various questions:
"What sort of book are you going to write?",
"Have you really been sent by the state to stay in
the village or yOU have come of your own accord?",
"Why do you want to stay in the village during the
night as well as the day rather than commuting
like the teachers?",
"Do you want to report the information collected to
the state or take your findings abroad?",
"What sort of benefit will your work have on our
lives?"
To respond to all these very sensitive questions, I emphasized
one of many suggestions made by Anselm Straus to those who
might be asked to define their research role, namely that I
had come with the permission of the authorities to "analyze a
locally felt problem so that it may be alleviated by proper
authorities."1
1. A. Straus: "The process of fielduork", in McCall and Simmons (eds) op. cit.,
pp. 24-30.
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Later I learned that the villagers had gone to the district gov¬
ernor and their own relatives who lived in Sarah to make en¬
quiries about me, my work and my relatives.
In any case, three or four weeks after my taking up residence
in Doniq, when people's suspicion towards me had not yet been
completely resolved, 1 heard that the teacher of the fifth grade
class for boys had left in the middle of the term because his
period of service in Doniq had come to an end and that the
authorities had responded to enquiries, stating that they would
be unable to send a new teacher until the start of next term.
I decided to take over their teaching free of charge for two
months both as a means of getting to know their families and
of improving my rapport with the community. This decision was
one that made good sense and which was rewarding to me.
Whenever the students' parents saw me in the village bus or
in the streets they told me that they understood that I was do¬
ing a job that wasn't mine and that I had taken over the resp¬
onsibility simply for the benefit of the villagers and their
children. To compensate for my trouble and kindness they sent
me repeatedly butter, cheese and milk (customary presents in
the village) and invited me to take meals with them. The in¬
vitations were very good opportunities to establish friendly rel¬
ationships with them. Reporting their childrens' study progress
provided a starting point for collecting data on education and
on parents' viewpoints about their daughters' and sons' educ¬
ation.
In addition to the role of teacher, I expanded my activities to
include other fields. For instance, I tried to treat minor ail¬
ments and wounds, though I was completely inexperienced in
this field. I had two reasons for taking on this extra work.
1 saw it as a way of getting closer to the villagers and I was
also struck by the lack of even the most basic first-aid facilit¬
ies in the village. One day while 1 was with teachers in the
girls' school, one of the students hurt her finger seriously. I
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asked the teachers for some cotton and other items needed for
the treatment of the cut, but they had no suitable supplies.
Some of the pupils were sent to look for some cotton in houses
around Doniq, but were unable to obtain any. Eventually, we
bound the wound up by the traditional methods used by the
villagers - putting some turmeric on it and binding it up with
a piece of old and dirty cloth. As a precaution I later pro¬
vided the village with some first-aid supplies ranging from cot¬
ton, band-aid and mercuro-chrome to aspirin and other painkill¬
ers, asking people to refer to me whenever they were involved
in the sort of minor medical problem which these items could
alleviate. My husband took over the responsibility of dealing
with the ailments and injuries of the men and 1 accepted the
same job in relation to women and children. Meanwhile I fre¬
quently visited sick people, taking them medicines and some¬
times spending the whole night with them. Quite often 1 took
sick people and women in labour to the doctor in Sarab, spend¬
ing many hours with them in hospitals, clinics and drug
stores. Sometimes this kind of involvement with the people be¬
came too complicated for my liking. During the early months of
my fieldwork when I had started to help the villagers with
health problems merely to establish myself in the village and
strengthen my relationship with the people in order to be able
to collect the data 1 needed, an event happened which was
very annoying and inconvenient. One day, people reported to
me that a woman had been in labour for three days and could
not give birth; and they asked me if I could help her. I went
to visit her, seeing that she was in a dangerous condition 1
advised her husband to take her to hospital in Sarab. Her hus¬
band complained about the carelessness of the hospital person¬
nel and of their discrimination against the village people, and
turned over the job to me. As usual I agreed to help. On our
way to Sarab, when we were still approximately five kilometers
away from the hospital, the woman said she was delivering the
baby. 1 was embarassed, since I had no experience in assist¬
ing with childbirth. The only thing I could do was to plead
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with the lady to hold the baby back (which was very danger¬
ous) until we got to the doctor; and I also asked the driver
to increase his speed as much as he could. Two things upset
me considerably at that time. In the first place 1 did not know
what to do in the situation and in the second place (but a
very important consideration) was the fact that if the woman
had given birth in the bus, she and her husband would have
been considered by all the village people to have been shamed
and dishonoured and would have been a laughing-stock, this
in turn might have endangered my established rapport with the
people. During the whole journey the woman was telling me
that she was about to have the baby and I was telling her -
pleading with her - to wait until we reached the hospital, al¬
though I undressed her and took her to lie down at the back
of the vehicle to make her as ready as possible for the deliv¬
ery. Very fortunately, the delivery did not take place until we
reached the hospital where 1 had an argument with the doctor
and the so-called hospital officials who intended to admit the
woman only after investigating her economic and social status
and finding out whether she would be able to pay her hospital
expenses. The event was a bad experience as well as a teach¬
ing experience for me. After that I tried to cut back my activ¬
ities in this field. However, on the whole, this kind of emerg¬
ency work helped me considerably to build up a very friendly
and strong relationship with the people and to remove all their
suspicions and hesitations.
Later on, my husband took measures which were also important
to my fieldwork, adding to our good relations with the local
people. The village had two springs - one located in the Tat
clan's quarter and another in the Bay tribe's. The water from
each of these springs had been diverted elsewhere and so there
was insufficient water supply for the people. There was always
a long queue around the springs and usually there were quarr¬
els over the water. After consultation with the village men and
on the basis of their own cooperation and my spouse's limited
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knowledge of construction, the springs were developed using
very modern methods with two large concrete storage tanks and
four taps which held the water back during the night and
supplied enough water for use during the day. After the con¬
struction of this reservoir the men of the village worked along
with my husband to build a village mortuary. Before this they
used to wash the corpses ceremonially in their houses. Again,
by giving this kind of help to the community, we brought the
people closer to us and they became friendlier. They said that
we were angels sent by God to help them. They always prayed
to God to grant us many sons (as they themselves were fond of
sons). From wondering who I was and why I had come to stay
in the village they shifted to wondering why I could not stay
forever.
Seven months later, while I was taking advantage of this
friendly relationship to collect data, another problem came up.
The village niulla (religious leader) who had also become the
chief of a revolutionary committee in Sarab and whose power
had become enormously inflated, came to the village to collect
revenues, as was usual during a religious month. When he was
told that we were living in the village, he tried, in his ser¬
mon in the mosque, to make the people believe that since we
had been studying abroad the information we had been collect¬
ing in the village (all the secrets of the people lives, the
mulla suggested) would be taken away to be used by foreign
countries, While the villagers would gain nothing. To prejudice
people still more against us, he suggested that we might be
communists and that the village people should not allow us to
live in Doniq any longer. The mulla threatened the villagers
ordering them to force us to leave the village or he himself
would leave, so that the people would be without a religious
leader - a difficult situation. Although 1 had the permission
of the district governor to carry out my research, and the
mulla did not have authority to make me leave the village, the
opinion of the people was of tremendous importance. They had
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to choose either to believe what the mulla said, or to trust me
and ignore his attempt to turn them against me. Luckily the
villagers chose the second option, pointing out to the mulla
that he had been coming to the village for sixteen years and
had received sixteen thousand Toman ^ £1000 a yearV yet had
not done a hundredth part of what we had done for them in
only seven months. The mulla was told that they would not con¬
sider banishing from the village people who had served the com¬
munity so faithfully. In any case, the mulla left the village
and never came back. I was pleased that I was able to stay
peacefully in the village until the end of my fieldwork. The
village people trusted me, received me readily into their com¬
munity and acted with courtesy and hospitality towards me.
I should like to express my thanks, friendship and admiration
for the people of Doniq. Because I was able to establish close
friendships with people, many confidences were given me and
I acquired information which would have been otherwise unavail¬
able to me. Because of this friendly atmosphere, I believe all
the facts 1 was given were told to me by the people as exactly
and fully as they were able to report them, and 1 examined
these facts and made my interpretations to the best of my abil¬
ity.
Of course 1 had to make many adjustments to my own life-style
while I stayed in Doniq. Like all the villagers I lived in a
small mud-brick room. This was located at one end of the vill¬
age. Every morning, it was filled with heavy smoke which came
from my landlord's room where the oven was fuelled every morn¬
ing with animal dung to bake "bread. 1 used to open my wind¬
ow (even in the winter time) and leave my room for one or two
hours to sit in the courtyard until the smoke cleared. Though
my room was located at one end of the village in the Bay
clan's quarter, 1 tried to visit members of the other tribes at
the opposite end of the village at least once every two days.
I was accompanied by a little boy who carried a stick, stones
and bread to protect me against the shepherd dogs which were
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always on duty in front of the houses. If I neglected such
visits, the people of the other clans would take offense because
of what they considered the undue time 1 spent in the Bay
clan's quarter. I tried very hard not to show any kind of dis¬
crimination against any of the three clans of the village who
were at odds with one another, and I followed the recommendat¬
ion of John Beattie to fieldworkers who are dealing with a hier¬
archical society. He writes,
"In a society where there are distinct social groups
or classes and especially where these are hierarch¬
ically arranged in terms of power and prestige,
too close identification with one group or class
may make easy contact with others difficult and
impossible."1
Too close a relationship with one group might even endanger
a fieldworker' s rapport in the whole community. There would
always be the possibility of threat against the researcher by
a group with whom he or she nad not been on such close terms
as with others.
Even if I did not dress in exactly the same style as the women
of Doniq, 1 made an effort to adjust my dress to theirs. I
dressed very simply and covered myself with a veil in the
same modest and strict arrangement that the village women
used. Even in my room, in the presence of older women I never
tried to put my £adira - 'veil'—aside as this would have been
considered disrespectful to them. 1 observed usual and tiresome
forms of respect shown towards older people just as the vill¬
agers did. I rose to my feet and remained standing until she
or he permitted me to sit. Sometimes my standing up and sitt¬
ing down amounted to more than a hundred times a day, de¬
pending on the number of my visits, the number of people I
met and the range of their activities: for according to the
1. J. Beattie: Other Cultures: Aims, Methods and Achievements in Social Anthropology,
(London, 1954) p.87.
- 11 -
etiquette of this society, one must adjust one's personal move¬
ments in accordance with the immediate movements of an older
person. For instance, if an older individual leaves a room to
fetch something, one has to get up and sit down. While enter¬
taining a visitor, an older woman may leave the room frequent¬
ly to fetch necessary things and a younger visitor must stand
up and sit down every time the hostess goes out and comes
back into the room.
Methodology
The standard anthropological techniques of participant observat¬
ion - direct observation, direct participation, informant inter¬
viewing, respondent interviewing, structured, unstructured and
open-ended interview were used to obtain data and to arrive
at an understanding of the life, behaviour and social organiz¬
ation of Donia women.® Frequently, I wanted my subjects to
talk about what they wanted to talk about and to describe the
situation as they saw it. I tried to piece together the life stor¬
ies of many informants and this gave me adequate information
about the behaviour patterns of the people, their relationships
with one another and social norms within the community. On
the other hand 1 often chose to keep quiet and let people ask
me questions.
"Are girls' marriages arranged by their fathers and
brothers in the city?",
"At what age do they marry?",
"Do they stay with their parents-in-law?",
"Do women abroad veil themselves?"....
... and questions of this sort were asked which gave me an
1. For the techniques of fieldwork see, McCall and Simmons (eds) op. cit. I found
this book useful, especially the articles by M. Zelditch, "Some methodological prob¬
lems of field studies", pp.5-19; P.J. Dean, R.L. Eichorn, and L.R. Dean, "Limitation
and Advantages of Unstructured Method", pp.19-24; R.W. Janes, "A Note on phases of
the Community Role of Participant-Observer", pp. 52-60; G. Raymond, "Roles in socio¬
logical field observation", pp. 30-39; Ansela Strauss, "Field Tactics", pp. 70-77;
V. Arthur, "Participant observation and the collection and interpretation of data",
pp.78-87; and M. Schwartz and G. Schwartz, "Problems in participant observation",
pp.89-105; see also P. Gold, Women in the Field, (Stanford University Press, 1970).
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idea of the villagers' opinions as well as acting as starting-
point for other discussions. To obtain detailed information and
as much general ethnographic data as possible I took a house-
to-house census on the economic position of the villagers - the
number of their animals, their expenses and interests, the size
of their land holdings, the number of looms owned by each
household for carpet weaving, the number of women who worked
on each loom, number of years they had been working as weav¬
ers. I also asked questions about the village marriage form -
whether they favoured marriages within or outside the commun¬
ity, to relatives or to non-relatives. I asked how old girls
were at the time they were married and how much money or
property went into a typical marriage transaction (dower and
dowry). I took a census on the total number of children (alive
and dead) born into each household and the number of preg¬
nancies of each woman. I asked the women about their emotions
(particularly their worries) during their first pregnancies, and
I questioned them about the use of contraceptives. The final
questions of my census dealt with the educational position of
the people. By taking a census on these topics, I was supp¬
lied, not only with quantitative information, but with qualitat¬
ive material on various social institutions. For instance, women
accompanied factual answers about the amount of their dowers
with their thoughts and feelings about the system of provision
for a dower, while enquiring about the number of children in
a family would produce many interesting comments, showing the
feelings of the women themselves and of their husbands about
pregnancy, contraception and their attitudes towards girl and
boy children.
In addition, I made every effort to take part directly in the
customary cycle of goings-on which made up daily life in
Doniq. A small group of "principal informants" were used, in¬
cluding my landlady and landlord and other new neighbours
who became my best and most trusting friends. But, in gener¬
al, women were my main sources of information. The practice
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of seclusion for women and the code of modesty which are char¬
acteristic of every Muslim community, including Doniq, did not
allow me to put my questions to men. Whenever I visited a
house, its male members left the house immediately, excusing
themselves by saying that they had things to do outside the
home. "I'll go out and leave you women to enjoy yourselves"
was very often what they said. Because of my own upbringing
in the same culture and because I had a fair understanding
of the segregated lives of women and men, I did not insist on
obtaining information from men. It was quite clear that if I
tried to question men people would be very likely to suspect
that I wanted to talk to the men in order to make sexual ad¬
vances (as I was once suspected of doing). Although the men
seemed to be more likely sources of some sorts of information
than the women, because they controlled and dominated the soc¬
ial, economic and political spheres of the village, there were
altogether very few opportunities of obtaining information from
them. The only male informants from whom I was able to collect
data, especially from a historical point of view, were my land¬
lord and two other very old men who were my close neighbours.
As a woman I had easy access to the women's world and so I
studied Doniq's social organization mostly through them. I did
not use a tape-recorder in the interviews nor did 1 take notes
in case doing so should strain the atmosphere and adversely
affect the participant-observation. The tape-recorder was only
used to record some songs during the weddings and religious
ceremonies. During the interviews, I took mental notes, writing
them down immediately after the interview. I deliberately
avoided very long interviews in order to allow accuracy of re¬
call. Initially, I tried to take key-notes, but I stopped doing
that when I discovered that note taking inhibited conversation.
I believe the data presented here about the status of women in
Doniq can be used, to a large extent, to generalize about the
lives of the women in the surrounding rural areas and in near¬
by towns.
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In the remainder of this chapter, I attempt to analyse the re¬
cent modifications and developments which have occurred in
Doniq. In the past twenty years dramatic changes have taken
place in the economic, social and political organization of
Doniq, and women have important parts to play in bringing
about these changes. These modifications, in turn, have not
been without effect on the position of women and on their life¬
style. Therefore this chapter, while concerned mainly with the
ethnographic background of the village also emphasizes the
economic, social and political features of Doniq twenty years
ago; the changes which have occurred in recent years and the
factors leading to them.
Wider Setting
Iran is divided into thirteen ostan or provinces. In the north¬
west of the country is Azarbayjan which is divided into two
parts; East and West Azarbayjan. Sarab is one of the districts
of East Azarbayjan which is located in a region that is a mix¬
ture of flat and hilly country to the east of Tabriz district.
It lies between two ranges of mountains. Sarab is bounded on
the north by the Sabalan mountain range whose chief summit
is Sabalan (4200 meters); on the south lie the Bozqus mount¬
ains of which the most famous summit is Qus (3170 meters
high); on the east is Ardabil district and on the west lies
Tabriz district. The climate of Sarab varies according to the
altitude of particular areas - regions which are on the plain
having a temperate climate while the mountainous areas are
cold. The drinking water and the water for land irrigation is
supplied by public reservoirs, wells, cjanats and springs and
rivers of both the southern and northern slopes of Sabalan and
Bozquis. The most important rivers of Sarab are the Pasu,
Suyun, and Vaneq. The district is composed of rural and urban
areas. The rural areas which form the major part of the whole
district - 2,866 square kilometers, consist of one BaxS by the
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name of Baxs-e Markazl which is subdivided into six Dehestan:
Abargan, Agmiyan, Humeh, Razliq, Molla Yacqub and
Yengejeh. The total number of villages which form the Dehestan
and the whole rural area of the district number one hundred
and sixteen, supporting a population of 104,171 out of 122,532
- the total population of the district.1 The urban areas consist
of Sarab which is the only sizeable town in Sarab district and
which is the centre of the whole region. The population of
Sarab city numbered about 18,361 in the census of 1976.2 The
people speak the Azarbayjani dialect of Turkish and are Shi'a
Muslims. The history of Sarab goes back a very long way. Les-
trange quotes references to it by Ibn Hawkal (978 A.D.), Yakut
(1225 A.D.) and Mustawfi who was writing in 1340 A.D. Yakut
claimed that it had been overrun by the Mongols in 1225 A.D.
and its inhabitants massacred; but it had evidently recovered
by the time Mustawfi was writing a hundred years later. Dur¬
ing the middle ages it is known to have been a large and
prosperous town.3
Mustawfi and other early geographers have recorded the name
of the city as Sarat, Sarav, Sarah and Sarab.* The city of
Sarab is situated on a plain and on the main Tabriz-Ardabil
road - 56 miles from Ardabil and 70 miles from Tabriz. One of
the most important historical buildings of the city is the Juma
mosque whose foundation is said to go back to the period of
the second Caliph (Omar 634-644 A.D.). Sarab is the district's
headquarters and, as such, contains a civil hospital, offices
1. National Census of Population and Housing. Sarab Shahrestan, East Azarbayjan
ostan (Statistical Centre of Iran, 1976) p.n.
2. The population of Sarab was 14,820 in 1950 according to Farhang-e Joti rafiya-ye
Iran, Vol. 4 (Teheran, 1330 sh), p.263.
3. G. Lestrange, The Lands of the Eastern Caliphate, (Cambridge, 1930), p.163.
4. H. Mustawfi, Nuzhat-Al Qulub, edited by G. Lestrange in two volumes - Vol. 1,
Persian text, (Leyden, 1913), p.86, and Vol. 2, English translation (London 1919),
pp. 87-88.
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of the Departments of Agriculture and Education, Cooperative
Banks and an extensive bazaar. It is the market and business
centre of all the neighbouring villages. The people of the dis¬
trict earn their livelihood mainly through agriculture, animal
husbandry, handicrafts and public service. Of the 18,514 inhab¬
itants employed in 1976, 35.2 per cent were in agriculture,
42.1 per cent were in mining and quarrying, manufacturing,
construction, and in the electricity, gas and water supply
services and 22.1 per cent were in the civil service. In the
urban area these figures were 6.7, 30.8 and 62.3 per cent, res¬
pectively. The corresponding figures in the rural areas were
42.9, 45.0 and 11.8 per cent, respectively.1 The main exports
of the district are rugs, carpets, dairy products, especially
cheese and butter, corn and cereals; and the imports consist
of cloth, tea, sugar and other textile stuffs.
Village Setting
In recent years some dirt roads have been constructed around
Sarab city to connect its surrounding villages together and to
link these villages to Sarab itself. One road now extends East
of Sarab. Travelling east along this narrow dirt road, one
passes several villages in a wide plain covered with vegetation
and patches of wheat during spring and summer, and with
snow and mud in the autumn and winter time. About fifteen
kilometers from Sarab, a trail goes to the left, running
through a small village by the name of TirSab set on a hill.
Following this trail for five kilometers one reaches Doniq, the
village on which I concentrated for study.
Doniq is one of the villages of the Humeh Dehestan. It is loc¬
ated in a mountainous area in the East of Sarab. A narrow
gate surrounded by high walled garden forms an entry-way to
the village. Its mud-brick houses which are set in their own
1. National Census, 1976, p. (P).
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compounds or hayats, behind ten foot high walls, form the
walls of narrow and irregular village lanes or ku£a. The cen¬
tral feature of the village is the rnosque, with the school and
shops to be found ail around. The houses are clustered nearby
and fields of wheat, depending upon the season, or other cult¬
ivated fields and pasture land, extend on each side of them.
Although the village appears isolated, other small villages also
lie in the same valley. Doniq is surrounded by the neighbour¬
ing villages of Gonbadan, Ow&an, Andarab, Tir^ab, Hara-
— — — — V
van, Jaldebaxan, Ardaha, Salqun, Bejand and Her is lying any¬
thing from 2 to 5 miles away. All these villages are connected
by dirt roads, but people usually use the edges of the fields
as short cuts. The relationship of all these villages is very
close and sometimes there are very specific ties between them.
Doniq, for instance, has a very close relationship with Ardaha:
the Doniq farmer has Haqq-e Abeh - the right to share in the
water of a river. The people of the two villages borrow and
buy grain, fodder, cattle and sometimes money from each other.
There are two mineral springs to be found on the slopes of Boz-
qu5a mountain in Ardaha and people from the city and neigh¬
bouring villages, including the Doniq villagers, go to bathe
there, especially in summertime, believing that the water acts
as a health cure, relieving all sorts of aches and pains. There
is a small clinic in Ardaha to which a doctor commutes twice
a week and people in Doniq prefer to go there because of its
closeness rather than going to the city doctor, though they be¬
lieve that the doctor of Ardaha. is not of much help to them,
because there is no charge and, more important, the doctor's
patients are mostly the village people against whom he always
discriminates because he believes that the villagers are idiots
and cannot understand anything. Ardaha also has a Gendarmer¬
ie station to which Doniq people and other neighbouring village
people refer in the case of a serious disagreement over land,
pastures, water and other affairs. These types of advantages
possessed by Ardaha which is the largest village in the area,
have given many neighbouring villages including Doniq very
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close links with it. The relationships of villages in this clust¬
er are reinforced by a cooperative market held weekly in one
of the villages. To this market the villagers bring the surplus
of their agricultural and dairy products, animals, and crafts
and exchange these with each other.
Neighbouring villages share in each other's good and bad ev¬
ents. When someone dies in one of the villages or a villager
loses a buffalo or some similar loss of goods or other calamity
occurs or when someone makes the pilgrimage to Mashad or
Mecca, completes his military service, the people of the other
villages come flocking to offer their sympathy or to make goru^
- visit with presents. Besides all this, the connections between
villages are strengthened by marriage links. Daughters come
home for visits regularly and on special occasions people who
are related through marriage visit one another. Sometimes quar¬
rels break out between neighbouring villages and these have
to be settled by the village aq-saqqal - 'grey beards'-or the
intervention of the state. Causes of such quarrels may include
repeated straying of cattle into the fields of another village
or diversion of water to unauthorised fields or perhaps an ill¬
icit sexual relationship or an elopement. Any of these may res¬
ult in outbreaks of anger and fighting. The fighting sometimes
becomes so widespread that everyone in the villages concerned
becomes involved and it all ends in many casualties.
According to the census I took of the village population in 1979-
80, Doniq has a population of 699 and 103 families.1 A compar¬
ison of censuses demonstrate that during the last 20 years
approximately 233 individuals and 18 families have been added
to the population of Doniq. Census questions concerning native
or 'incomer' status indicate that apart from 6 men who have
migrated to the village from neighbouring villages as the res-
1. The population of Doniq stood at 466 (85 families) according to the 1966 statis¬
tics (National Census of Population and Housing). By the indication of the 1976
census the population of Doniq haa risen to about 576 (96 families).
- 19 -
ult of poverty and disasters, almost all the village men have
been born and brought up in Doniq. In contrast to men, who
normally remain members of the same political and social comm¬
unity from birth to death, it is quite common for women to
leave their natal village on marriage. 36 women have moved to
Doniq from neighbouring villages because they married Doniq
men.
However, this increase of Doniq's population in recent years
does not seem striking when compared to the considerable rise
in the population throughout Iran.1 The increase of population
in Doniq as in other parts of Iran, has been affected by rec¬
ent developments. The relative economic development, rise of
families' incomes, improvement of communication, easy access
to city doctors have relatively improved people' s nutrition and
their state of health. Even the slightest improvements in health
and nutrition have helped to overcome high infant mortality.
The reduction in the number of infant deaths can be seen from
the following figures taken from my census. During the 1960s,
on average, 14.7 children died out of 33.3 born annually;
whereas, the number of babies born annually during the 1970s
averaged 30.2, of whom approximately 9.9 died each year. The
result of an increase in the population of Doniq, as in other
villages of Iran, has been a growth in the number of qariba or
1. A 25-40 birth rate per thousand saw a death rate of 19-20 per thousand in the
early years of the century. The death rate had been reduced to 21.3 per thousand
in a birth rate which had risen to 50.3 per thousand by 1968 as one effect of
nation-wide spraying against malaria and other endemic diseases in the 1950s;
the population growth rate has risen from an annual 0.75 per cent in the mid-
1920s to an estimated 3.2 in the early 1970s. This means that the overall population
of Iran has grown from 9.9 million in 1900 to 20.4 million at the time of the
first census in 1956, 27.1 million by the second census (1966) and 33.6 million
when the 1976 census was taken.
Statistics prior to 1976 are drawn from J. Bharier, Economic Development in Iran,
1900-1970, (London, 1971), Chapter 2, 'Human Resources', pp. 24-5; and figures
for 1976 are from Iran Almanac and Book of Facts, 1977, Sixteenth Edition, (pub¬
lished by the Echo of Iran), pp. 369-70.
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XoSnesin1 - landless people who earn their living by means
other than land - by working as casual labourers in the
towns, by working in the carpet industry, animal husbandry,
shopkeeping and so forth. Most of the qaribas are reported to
have left Doniq for large cities. There is little chance, how¬
ever for increased population or families to receive land - the
crucial resource of income. The best chance a man has of poss¬
essing land is to inherit a landholding from his father or
agnatic kin. Yet the plot of land belonging to one family is of¬
ten too small to provide an adequate livelihood for, say, two
or three or more families which have branched out from the
original household. Often when the holding of a family is bro¬
ken up by inheritance into units which are too small to afford
a livelihood to a family, the new owners either sell the hold¬
ing, or the joint heirs lease their shares to one of their mem¬
bers and they themselves emigrate to the towns in search of
permanent or casual employment.
Economic, Political and Social Positions of Doniq:
In recent years great changes have occurred in the political,
social and economic bases of Doniq, in which changes women
seem to have played major roles. Therefore the emphasis of this
chapter is on the past history of Doniq, recent changes which
have occurred, the social factors leading to alterations and the
roles played by women in the movement towards change.
In Iran, until the land reforms of 1960-62, land was still a
fundamental source of income usually in the hands of wealthy
proprietors who were absentee landlords, living in the towns,
1. qariba in Turkish and xosne^in in Persian is a word which is part of the
popular vocabulary of country areas. Taken literally, xo&nesin means 'good-sitter',
an imprecise term which is used both for men who are casual labourers and also to
apply to the minority of villagers who do not work on the land, people like
shop keepers and artisans. But the vast majority are in the former, poor category.
See E. Hoogland, "The Khwushnishin Population of Iran", in Iranian Studies, Vol.
6, No. 4 (1973), pp. 229-45.
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though the composition of the land-owning group had altered
repeatedly with the social and political changes through which
Iran had gone. The landowners formed a small elite class, the
so-called "thousand families", many of whom had come into pro¬
minence during or after the time of Reza Shah (1921-41). They
are believed to have owned 85 per cent of the land under cult¬
ivation in Iran.1
Lambton (1953) has grouped these landowners according to their
backgrounds: (1) members of the royal family and the leading
families associated with the military services and with the civ¬
il service, who had obtained their land by inheritance, con¬
quest, gift, or purchase, or who had acquired it as a perquis¬
ite of office; (2) tribal xans, who were sometimes also mem¬
bers of the ruling family or of the official classes, and who
had received their land in the same way; (3) clergy who had
been given grants and pensions in the form of land from the
state or who had inherited land or in some cases obtained it
by usurpation of vaqf property; (4) relative newcomers to land
ownership who were previously agents of the landlords, individ¬
uals who used their position to obtain land and merchants who
bought large areas of land as speculation, and finally there
was a small class of peasant landowners, although this categ¬
ory of proprietor was not to be found in all parts of the
country.2 According to a source which calculates land owner
ship in terms of percentage of the available land 50 per cent
belonged to absentee landowners, 25 per cent to the vaqf, 10
per cent to the public and royal domain, and 13 per cent be¬
longed to the peasant class of society.3
The most important and common way of working the land were
1. J.D. Arasteh, Iranian Family Life in a Changing Society, (unpublished Ph.D. diss¬
ertation, University of Chicago, 1960), p.7A.
2. A.K.S. Lanbton, Landlord and Peasant in Persia, (London, 1953), pp. 261-2.
3. Quoted in Arasteh, op.cit., p.75. Cf. F. Halliday, Iran; Dictatorship and Devel¬
opment, (London, 1979), p.107.
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crop-sharing agreements between landlord and peasants; less
often the latter had a tenancy agreement. The crop-sharing sys¬
tem, in which the peasant worked on the land for a share in
the product, varied considerably from area to area, being main¬
ly regulated by local custom and influenced by the nature of
the farming , whether dry or irrigated; the type of irrigation,
and the type of crop grown. But the commonest pattern was
that the land was in fact handed over to peasants who cultiv¬
ated it and the crop was to be divided into five, according to
five inputs - land, labour, water, draught animals and seed;
one share was alloted to each element and went to whoever pro¬
vided that element.1 Because of this inequitable distribution of
the land and of the crop-sharing system, all the villages of
Iran were divided or stratified according to class. A typical
class division, (if a typical case existed) comprised, in addit¬
ion to wealthy absentee landlords, peasant proprietors -
xurdah malih - who worked on their own small parcels of land
and whose members, as it was noted before, were very limited.
After the landowners there existed 'middlemen' - qavband-who
would provide oxen and other implements to the peasants; but
who did not work in the fields themselves. This 'middleman'
had an agreement with the landlord on the one hand and with
the peasants on the other. He usually managed several plough-
lands. The qavband or oxen owners did not, however, form a
large group; nor were they widely distributed. In addition to
qavband there were nasaq holders - cultivators with convention¬
al and customary rights to cultivable land. Besides the nasaq
holders, existed in the rural areas an inferior group of land¬
less folk, some of whom had no relation with farming and
grouped as qariba or xo^ni^in such as artisans, traders and
workers of various kinds and some others who formed the
majority worked on the field - kargar-e ka£ avarzi, but with
1. Lambton (1953), op. cit., p. 306.
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no right in land at all.1
Those whom I questioned, reported that this same social stratif¬
ication and crop-sharing system had existed in Doniq. The tot¬
al land within the boundaries of Doniq amounts to six dang s
or ax<*a in the local dialect (approximately 600 hectares) of
which a dang is pasture, another dang barren and waste land
and four axca or dangs composed of cultivated land. Before the
land reform of 1962, two dangs belonged to xurdah-malih -
'peasant proprietorsand another two dangs were owned by an
absentee landlord by the name of Heydar A^a. Out of 96 fam¬
ilies in Doniq during that period, thirty families were xurdah-
malih, working on their own lands, forty-eight families were
rayyat - 'tenants' of the big landlord working on his two hun¬
dred hectares of land on the basis of the crop-sharing system,
and the remaining eighteen families were qariba, who had no
permanent share in the crop-sharing system and worked in the
fields as casual labourers. The rayyat of Doniq rented land
from the big landlord according to their own capacity and they
supplied their own agricultural implements; seed, labour, water
and draught animals and paid a fixed rent to the arbab. The
rent demanded by the arbab was a fixed one meaning that
whether or not the rayyat had a good harvest, they had to
pay a fixed rent to the arbab. The rent was paid in accord¬
ance with the size of the rented land. For a ponza (= 3 acres
land) the rent was one batman (= 5 kg of wheat) in addition
to five kg. of butter and a chicken. Or for each 100 acres
worked cooperatively by rayyat the rent was 8 Tons = 8000 kg
of wheat and 8 batman (40 kg of butter).
1. For detailed information about the villages' stratification and crop-sharing
system, see Lambton (1953), op. cit., especially chapter sixteen; Nikki Keddie,
"The Iranian Village before and after Land Reform", in H. Bernstein, Development
and Underdevelopment, (Harmondsworth, 1973), pp. 68-91, and in particular, pp. 73-
74; cf. N. Keddie, "The Iranian power structure and social change, 1800-1969", in
International Journal of Middle East Studies, 2 (1971), pp. 3-20, and cf. N. Keddie,
Iran: Religion, Politics and Society (London, 1980).
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In addition to the arbab's share or rent, the peasant in Iran
had to give presents to the arbab and his agents in order to
protect their rights to tenancy. Moreover, in most areas, espec¬
ially in Azarbayjan, a poll-tax (Saraneh) and dues for enter¬
taining the government's officials and travellers were levied
on the peasant. This tax was known in Azarbayjan as qonaq-
Tix. Besides, since villages were self-supporting and self-con¬
tained units, the villagers had developed a technique of local
administration and some degree of self-help which was funded
by making deductions from the villagers' harvest.1" Though the
villagers were protected to some extent by the central govern¬
ment from marauding tribesmen and bandits, they nonetheless
faced another kind of insecurity brought about by extortion
which was widely practised by government officials as a means
of supplementing their own insufficient salaries.2
The combination of these conditions, including the primitive
agricultural methods, the inadequacy of the water supply and
the heavy demands made upon it, the inadequacy of the land,
the frequency of crop-failure, the burden of the various dues
deducted from the villagers' profits for different purposes,
heavy taxation by the state and the social and political in¬
security of the peasant whether xurdah-malih, rayyat or casual
labourer, brought the village people to dire poverty, living in
terrible conditions. Another important factor which contributed
to the poverty of the peasants was, as Lambton noted in 1953:
"inadequate communication and costly means of trans¬
port which adds to his costs of production and
makes it more difficult for him to do anything but
sell his goods at the nearest market at whatever
price is offered. The almost permanent state of
need and the series of temporary crises which are
the normal concomitant of peasant life force him
to dispose of his produce immediately after harvest
if it is not already pledged before. This means
that he has no alternative but to sell or barter
1. Lambton (1953) op. cit., pp> 334.37,
2' Ibid» pp. 385-86.
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"his surplus crops at the period when prices are
lowest. Barter is more usual than sale. If, more¬
over, his reserves are exhausted before the winter
is over, as is often the case, he then has to buy
when prices are at their peak..."1
It was no surprise that poverty and debt were always among
the curses of rural life in Persia . The peasants of Doniq, both
rayyat and peasant proprietors testified to the reality of this
situation, pointing out that more often than not they exhausted
their reserves before the winter was over and needed an ad¬
vance to feed themselves and their families, to replace agric¬
ultural implements and to buy seed and meet other current ex¬
penses. Very often they had to sell their crops before they
were harvested and borrow money from money lenders (merch¬
ants from the town, shop keepers or the big landlord) at a
very high rate such as 50 or 85 per cent, planning to repay
the money at harvest time. As a matter of fact, due to econ¬
omic pressure, the villagers were often unable to pay the mon¬
ey back in time, and had either to sell their belongings and
draught animals or to forfeit their lands to the big landowners
and money lenders and leave the village for the towns in
search of jobs. Talking in a voice full of bitterness about the
relations between the arbab and the rayyat, a fifty year old
man told me,
"One day I went to Heydar Aga (the big land¬
owner) to borrow seven Tomans (50 pence) to take
my wife to the doctor. He threw me out of his room
hurling insults after me. The second time when I
went to him to ask for the money again, pleaded
to him with tears. He agreed to lend the money to
me on the condition that I returned it with the
addition of five kg of butter and 10 kg of wheat
as its interest. 1 had to accept the condition, be¬
cause I had no alternative. If the repayment was
overdue by one day, the arbab would sent his ag¬
ent to beat us up and generally harass us."





The villagers of Doniq were unable to estimate the amount of
their annual average income during that period. But they said
that no families had enough food and clothes and they were al¬
ways hungry. They borrowed each others' clothes when they
went out and women and children always wore tattered clothes
so that most parts of their bodies were uncovered.1
A survey of multi-village samples carried out in 1954 under the
auspices of the Iranian authorities gives a rough picture of
the annual income of Iranian villages, taking into account reg¬
ional variations. In this survey, the median income for all
peasant families was shown to stand at $ 112 (8425 Rials),
though the incomes of the casual agricultural labourers were
not calculated separately and since their wages were included
in the incomes of the peasants who paid tnem, the median in¬
come appears as too high.2
Some villagers in Iran tried to supplement their insufficient in¬
come by carpet weaving mainly performed by the female mem¬
bers of the family (Larnbton, p. 277); but in Doniq the carpet
industry was not a customary source of income, though it was
known in the village. People simply could not raise the capital
to invest in the necessary materials. Informants also reported
that people were unable to keep flocks. Some people owned one
or two animals, but very often dupaydari was customary in
Doniq, meaning that the villagers borrowed or rented animals
as dupay from the city people for a fixed period. The rent was
paid in kind per annum - 10 kg of butter for each cow, though
1. These conditions Mere not restricted to Ooniq. A sample survey carried out in
1954 reports appalling living conditions in many villages of Iran. In some areas,
the staple food supply of the peasants was observed to be clover and locusts.
The majority of the people suffered from serious illnesses and paid interest rates
varying from 240-800 per cent per annum... Cited in Keddie, "Iranian Villages
before...", op. cit., p. 75.
2. Keddie, "Iranian Villages before...", op. cit., p. 72. Cf. Lambton, (1953) op,
cit., p. 277 and Arasteh, op. cit., p.129.
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all the expenses of raising the beasts were met by the peas¬
ant. When the fixed period for hire was over, the cattle were
sold, their value being estimated by the age of each animal
when it was rented by the owner, and the interest being
shared between the dupaydar and the owner. In the event of
the death from natural causes of any of the buffaloes in the
custody of the peasant, the peasant was not held responsible,
but if any losses occurred which could be attributed to his
negligence he had to pay compensation to the owner amounting
to half the value of the animal lost.®
On the whole sheer poverty was the main feature of peasant
life in Doniq. It was reported that many extended families
lived in one room, dividing it into compartments by a pardah
(curtain) allocating a section of the room to the family flock,
because they were unable to construct a stable. They led a
really harsh and primitive life. There was no shop in the vill¬
age, only a 6a.rH - 'pedlar'-who occasionally visited the vill¬
age. People did not have much contact with the town or with
the town's market. There was a bumpy road which might be
negotiated only on horseback connecting the village to the town
by way of rivers that had no bridges. Those who gave me in¬
formation on this subject said that once in every three or four
months people would make the expedition to the town in groups
1. This custom is still current in Doniq, but with the difference that nowadays the
prosperous and well-off families of Doniq play the role once played by town people,
renting animals to fellow villagers. In relation to the renting of animals by
peasants, Lambton (1953) notes similar contracts in other areas of Iran. She ment¬
ions two sorts of contract: Tar'az and dandani. Under the conditions of the Taraz
contract, buffaloes are rented for a set length of time and at a fixed rent per
head per annum (normally 4-6 manni Tabriz, which is equal to approximately 26lb-
391b). At the end of the rental period, when the beasts are returned to their own¬
ers, any calves produced by the animals while rented out are shared equally be¬
tween owner and farmer, or an estimated value is discussed and the farmer is given
half of that sum, the calves going to the herd owner. The farmer may profit from
his efforts as a herdsman by making 5-6 manni Tabriz in a good year (33—391bs)
of clarified butter. On the other hand the dandani contract guarantees for the
herd owner the return of animals equal in number and in age to those in the herd
at the time it was rented out. Surplus beasts are kept by the herdsman. See Lambton
(1953), op. cit., pp. 350-51.
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by donkey or by horse, to purchase the supplies of tea, sugar,
oil and other necessities. A few weeks before setting out for
the town, one of the villagers would be appointed to travel on
horseback around the village, and neighbouring villages to
announce the projected journey - JarSahmayh - and gather com¬
panions for the trip. The reason for this was that people often
encountered wolves, especially in wintertime, or they might
meet with stormy weather. While crossing a river they might be¬
come accidentally stuck in the water with their horse and the
produce they had bought. It was obviously to their advantage
to make the journey in groups so that they could cooperate in
tackling difficulties. The villagers said that they had lost so
many people in the nearby river that they had called it qanni
gol - 'the bloody lake'. Although they laid in flour and fodder
for the wintertime when it was most dangerous and difficult to
go to the town, they could not afford to stock up with sugar,
tea, oil and etc., and so they often went without them for
weeks at a time.
As regards education and public health services in Persian rur¬
al areas Lambton noted in 1953 that,
"public health and education services do not cover
all rural districts. For the most part they are
found only in the less remote districts. The low
standard of living of the peasant makes it imposs¬
ible for health and education services to be to any
extent self-supporting, while the absence of such
services helps to perpetuate the prevailing stand¬
ards. Further, the absence of amenities in rural
districts makes the average doctor reluctant to
practise in the villages... The result is that doct¬
ors are few and far between in the rural districts,
and there are hardly any nurses. Medicines are
insufficient and often costly... In the remoter
areas, if the peasant or one of his family falls
ill, he has to make a long journey to the nearest
town. If it is midwinter the road may well be
under snow and the journey difficult, while if it
is harvest time or the sowing season he can ill
spare the time to make such a journey... In such




"takes a heavy toll - how heavy it is impossible to
estimate. Malaria is endemic and, with secondary
diseases, probably in great loss of life also.
Trachoma is widespread. Infant mortality by all
accounts is unduly high. In addition, sporadic out¬
breaks of minor infectious diseases such as measles
often take a heavy toll in the villages, owing to
the absence of doctors, nurses, and medicines."1
The state of health of the people of Doniq was certainly not
far from the position noted by Lambton in other rural areas of
Iran. In corroboration of Lambton's report, a thirty-five year
old informant from Doniq complained,
"Three years ago, before the construction of the vill¬
age road, one of my teeth gave me a great deal
of trouble. Although my husband could have aff¬
orded to take me to the dentist in the town, be¬
cause it was harvest time and he was so busy in
the field, he couldn't spare time to make such a
long journey; five hours by donkey. Besides, I
was in my ninth month of pregnancy and we
thougnt that the journey might have been too dang¬
erous for me. Therefore my husband decided to ex¬
tract my tooth himself. He put my head between
his knees and after dragging me around for more
than an hour, pulled my tooth out. The socket
bled for a whole month..."
There was no school whatsoever, and no formal education in
Doniq during the period I have been discussing. Only a few
men from some land-owning households of the Bay clan, who
could afford to keep a mulla (religious leader) in the village,
supplying his food, his bed and his other necessities, received
religious education and learned how to read the Quran. Except
for these few men, all the members of the community were illit¬
erate. In addition to the impoverished conditions of the peasant
in Doniq, villagers reported that they had suffered very keenly
from the oppression and injustice of the arbab, his agents -
Mobalsir, kad xuda - the village leader and other state offic-
1. Lambton, (1953), p. 390. Cf. Arasteh, op. cit., p. 130.
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ials. As in other villages of Iran, in Doniq, the arbab - 'big
landlord'—and the kad xuda - his agent and the village lead¬
er, were politically and economically the only dominant fig¬
ures. All political, social and economic affairs of the people
were under thejr control. ^nc*er a ^aw which came into effect in
1935, the kad xuda became the representative of the big land¬
owners and responsible for law and order in the villages. The
kad xuda was to oversee agricultural affairs in accordance
with the orders of the landowner, collect his levies and dues
from the peasant, to settle minor disputes among people and re¬
port the major problems of the villages to the nearest gendarm¬
erie post. In other words, the kad xuda was the servant of the
landowner, and the guardian of his interests.1
People of Doniq reported longstanding complaints about their
position of subjection to the arbab and the village chief claim¬
ing that these men had violated their namus — 'womenfolk'2
and the legal rights of the villagers.
Under the crop-sharing system, there was no written contract
between landowner and peasants. The contract was always ver¬
bal and unclear; therefore, the arbab could do anything that
would benefit him. Villagers of Doniq emphasized that,
"More often than not it turned out that after we
had taken the trouble to plough, sow and irrigate
the land, we would learn at harvest time that the
land and its produce had been transferred to
1. tambton, (1953), op. cit., pp. 190-93.
2. My investigations brought to light the fact that in most of the villages owned
by big landlords, it was the custom that a bride on her wedding night, had first
to satisfy the landlord's desire and then go to her bridal chamber. There are also
instances reported of the rape of tenants' wives and daughters by the arbab and
his relatives without their being prosecuted. See Keddie, Iran; Religion, Politics..
op. cit., p. 183. Fortunately these sorts of events did not take place in Ooniq,
but people told me that women were not free from the arbab's inatalayh - sarcastic
sexual remarks.
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"another peasant who was economically more power¬
ful and could
_ afford to present a sheep or a chick¬
en to the arbab. The Arbab along with the village
leader and the few wealthy people of Doniq, really
exploited us. There was no one, no impartial auth¬
ority to whom we could go to plead for justice.
The state's officials supported the arbab and his
agent. We were afraid to complain about anything
because we ourselves might then be charged, beat¬
en up and imprisoned..."
Against this background Lambton (1953) notes that,
"all over Iran resort to law is a lengthy process
and even when made there is little guarantee that
the decision reached will be impartial or impart¬
ially carried out. In any case it is virtually out
of the question for the peasant. He has little
chance of successful appeal against the landlord,
who is usually able to influence the giving of a
decision and its execution in his own favour, and
still less against the official."1
In Doniq, the big landowner used to go to houses and take
note if a peasant had a valuable object. He immediately ord¬
ered his agent to transfer it from the peasant's house to his
own. In his presence villagers had to kneel as a sign of resp¬
ect. An informant said that once he had been beaten up badly
by the arbab's agent, because he had forgotten to kneel and
sat in a degree of comfort. Whenever the landowner came to the
village, the rayyat had to run hurriedly to meet him and walk
his horse about the village until it had cooled down. There are
many cases of this kind; to give an account of them all is un¬
necessary. In short, the arbab loomed large in every aspect
of the villagers' lives - economic, social and political, and he
was supported by the state officials. In addition to oppression
and pressure by the landlord and his agents, the villagers of
Doniq were vulnerable to pillage by outside tribal leaders.
Several times, Doniq was plundered and the target was, as the
1. Lambton, (1953), op. cit., p. 336.
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people themselves reported it, the few animals by which they
subsisted.
In relation to the power and political structure of Doniq, it
seems appropriate to refer briefly to the hierarchical relation¬
ship of three tribes of Doniq, which was, in turn, influenced
by landownership and by the chief landowner and in other in¬
fluential members of society.
The village community is formed of three Tayfas or tribes: the
Bay, Tat and Xalas. Out of 103 families in Doniq, forty-nine
are members of the Bay, thirty-nine belong to the Tat, 10
others form the clan of Xalas, while the tribal origin of the
six other families is not known. Each tayfa is subdivided into
smaller localized groups known as tira. There might be from
two up to seven such small sections in each tayfa. The tira
core is a group which varies in number from three to twenty
families of blood kinship who trace descent patrilineally from
a common forebear three or four generations back. The tira is
usually named after this ancestor. People of Doniq assured me
that the ancestors of the Bay clan belonged originally to Don¬
iq, but the ancestors of the other tayfas had come from out¬
side. They did not know where they might have come from. How¬
ever an old man remembered hearing it told by members of an
earlier generation of his family that, a long time previously
the Bay clan had brought a few Xalas from neighbouring vill-
villages - (Ahmad-Abad, Asgar Abad and Bijand) to help them
in the fields. They had stayed in Doniq and thus today's
XalaS are the descendents of those same few XalaS.1 No one
1. The Xala^ tribe may be the descendants of the same tribe as the 'Khalaj* tribe
to which Minorsky refers. Minorsky writes that the Khalaj Turks are the putative
ancestors of the well-known Afghan tribe Ghalzay (Ghilza T-Ghila'I). In favour of
this idea he quotes a passage from Jihln-nama written about A.D.1200-20 by Mohammad
b.Najib Bakan: "The Khalaj are a tribe of Turks who from the khallukh (Tukharest'an)
emigrated to zabulistan. Among the districts of Ghaznl there is a steppe where they
reside. Then on account of the heat of the air their complexion has changed and tend¬
ed towards blackness; the language, too, has undergone alterations and become a diff¬
erent dialect. A tribe of this group went to Bavard (Khurasan) and founded (cont'd)
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knew the history of the Tat clan either.1 After the landlord
and kad xuda, the Bay tribe was at the top of the social ladd¬
er in Doniq. It was powerful and the people enjoyed a certain
degree of social prestige inherited from their ancestors and had
privileges not held by the other two clans. One of the reasons
for the superiority of the Bay lay in their ownership of land.
Land was one of the surest guarantees of providing its owner
with increased social standing and political 'clout', quite
apart from any income it might yield.2 Therefore, anyone who
some settlements. By mistake (in writing) the people call the khallukh khalaj."
See V. Minorsky (ed.), Hudud (Oxford, 1930), pp. 396-48.
On the other hand, the Xalas tribe of Doniq and other parts of Iran if members of
this tribe are to be found elsewhere than in Doniq might be the descendants of the
same Khalaj or Khallukh whose pronunciation might have changed in the course of time.
1. Tat is a Persian tribe (Rabino, 1928, p.63), and Dehxoda aiso describes Tat as
a tribe of Persian origin and among Persian speaking tribes. He says that in Cau¬
casia those Persians who speak Persian are called Tat, In Persia, the tribe of tar
claim to be Persian Tats... In short Dehxoda defines Tat as Persian and Persian
speaking and gives evidence that in most of the early writings of Persian and Arabic
writers, the word Tat usually means 'Persian1... But in fact the tribe of Tat seems
to have scattered all over Iran, speaking different dialects and languages. Jalal
A1 Ahmad gives an account of the Tat tribe in Saqez Abad and Ibrahim Abad - two vill¬
ages of Buluke-Zahra in the south of Qazvin district in Iran. He writes that, unlike
the people of other neighbouring villages of Buluke-Zahrl who speak the Turkish lan¬
guage, the Tats of these two areas speak a dialect which is called Tat by the people
themselves. Tat is certainly one of the oldest dialects of Persia, containing some
traces of the vocabulary of the Mad tribe (who ruled in Iran from 708 to 655 B.C.).
The author also points out that the Tat of these areas are quite familiar with Turk¬
ish language and use many Turkish words in their dialects... In addition, Richard
Tapper (1979) has reported finding the Tat tribe among the Shahsavan nomads in
Northwest Iran (Azarbayjan) who speak Turkish.
See, H._L. Rabino, Mazandarin and Astarabad, (London, 1928), p. 63; A.A. Dehxoda,
Lojjat Naroeh-ye Dehxoda", T. Tashbih, p. 44; A. Razi, Tarix-e Moffassal-e Iran,
(Tehran, 1330.SH), p. 17; J. Al-Ahmad, Tat nesi nha-ye buluk-e zahra, (Tehran,
1337.SH); see especially, pp. 17-20; and R. Tapper, Pasture and Politics: Economics,
Conflict and Ritual among Shahsevan Nomads of Northwestern Iran, (London, 1979).
2* Lambton, (1953), op. cit., p. 262, cf. Arasteh, op. cit., p. 74.
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had even a small piece of land, perhaps not sufficient for sub¬
sistence, benefitted none the less. He would have social power
and prestige, using the power against the landless, weaker
and poorer classes.
In Doniq, as already mentioned, 30 families were xurdah
malih, owning altogether 200 acres of the cultivated land. Most
of these 30 families were from the Bay clan and people of other
clans were the rayyat of either the xurdah malih or the big
landowner. Although the people of the Bay tribe were not better
off than the other communities, because of the general agricult¬
ural problems mentioned earlier, in genera-l their ownership of
land had given them the upper hand over the Tat and Xalas.
In addition, it was reported that the Bay were the descendants
of two very well known brothers known as Safiyar Yuz BaSi
and Ali Akbar Xan who were powerful landowners and important
army commanders during the reign of Mozaffaraddin Shah (who
ruled from 1896 A.D to 1906 A.D.) - whereas the ancestors of
the other tribes are not known. Added to this was the fact that
the village kad xuda (the village leader) had always been
chosen by the state from the Bay clan, owing to their landown¬
ing status; and this was another source of power and influence
for the Bay tribe. Thus, owning land, being the descendants
of big landowners and influential people and being backed by
the village authorities gave special privileges to the Bay over
the community of Tat and Xalas. Many very deplorable stories
are reported about the tribes' relationships. The village itself
was divided into two sections: usually the central part of the
village was the territory of the Bay clan while the area furth-
— V —
er out from the centre was allocated to the Tat and Xalas. Tat
or Xalas were not allowed to be seen in or to pass through the
quarter of the superior clan. If one of them appeared in the
Bay's quarter, the latter's leader, who was also the village
chief, would order his agents to capture the trespasser and
bring him to the village meydan - 'square'-to be flogged. Af¬
ter being flogged, the victim had to make the chief a present
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of a buffalo to guarantee his freedom. A Tat emphasized that
when they wanted to pass through the Bay quarter because of
necessary affairs, they used to go through the area in tremb¬
ling, and stealthily. A Bay woman said,
"The Tat and Xalasv have now become very rude and
daring, going about in our quarter very freely."
A member of the Bay, by the name of Sukrrullah Yavar was
appointed by the village leader - Salman Bay to be continuous¬
ly on duty in front of the village mosque to keep a close
watch on Tat and Xalas who were allowed to attend the mosque
during religious months and on special occasions. If one of the
latter tribes did not sit in the mosque in his proper place us¬
ually at the lower end, or wore his hat slightly obliquely
which was a sign of social aspiration in the village culture,
or referred to a Bay by his name without accompanying it with
the title of Bay, Sukrrullah Yavar's duty was to write his
name down and refer the man to Salman Bay for punishment.
Several Bay women told me that the wearing of white cad'ira -
'veil',— shoes and clothes, was special to the women of Bay.
If one of the women from Tat or Xalas tried to wear a white
dress or veil, the women of Bay tore off her clothes in the
streets, leaving her uncovered. Of course some of these attit¬
udes and hierarchical relationships had been mitigated by the
intervention of government officials but the traditions still con¬
tinued and, as it will be demonstrated later, still persist in
Doniq to some extent. People of the three tribes twenty or thir¬
ty years ago never intermarried. A Bay always preferred to
marry a Bay. If there was no suitable match within the Bay
clan, the Bay tribesman preferred to marry an outsider rather
than turning to another Doniq clan, because it was considered
shameful and degrading to marry someone from an inferior
clan. In the same manner, people of Tat and Xalas would marr-
y outsiders if there was no suitable match among themselves,
because they did not dare to ask for a bride from the so-
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called superior clan.
The foregoing pages have presented, however, a historical con¬
sideration of the economic, political and social positions of Don¬
iq twenty years ago as far as people themselves recalled it
and as far as I could piece it together from early publications
about the rural areas of Iran. From this point onwards I shall
concentrate on those changes and developments that have taken
place in Doniq in recent years and on the factors that were im¬
portant in leading to these alterations.
New Developments
One of the main factors which led to recent alterations in
Doniq, was the national land reform of 1962-68. To give a de¬
tailed and comprehensive survey of the impact of the land re¬
form on the overall social, political and economic organization
of Doniq necessitates a preliminary consideration of the various
features of the land reform and their effects on Iranian society
as a whole. Also, sociologists and economists seem to look at
the subject of the Iranian land reforms from different angles
and to present varying and contradictory studies on the aims,
effects, successes and failures of the programme throughout the
country. Therefore to give a relatively clear picture of the
land reforms as carried out in Iran, one can hardly avoid go¬
ing into considerable detail.
The land reform programmes has been controversial, both in its
stated purposes, and in its effects. The government, and those
who have been in sympathy with the government, have seen re¬
form as a facet of the "white revolution", a step towards free¬
ing the people completely from the tyranny of the land mag¬
nate. On the other hand left-wing critics feel that the reforms
shielded an official plot to establish a "bourgeoisie" outside
the towns. At the bottom of this new social ladder the poorest
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peasant farmers might fare even worse than before.1 On the
basis of other sources (Lambton 1969 and Josephine Dillion,
1976) it seems that neither of these suggestions and interpretat¬
ions can be accurate.2 Both critics and admirers of the land
reforms have analysed the forces that brought it about, and it
is interesting to note that neither side in the controversy
claims that the land reforms have been caused by unrest among
the rural poor. Indeed there does not appear to have been any
unrest. To many observers the necessity for such reform was
evident. The distribution of many large estates under preceding
movement - The Gilan Republic of 1917-21, the Azarbayjan aut¬
onomous Republic of 1945-6 and Mussadeq's government of 1951-
53, had, in fact, prepared the background for the land reform.
Another advocate of land reform from the mid 1940s onwards
was Hassan Arsanjani, a radical liberal who later on became
Minister of Agriculture under the reformist government domin¬
ated by Premier Ali Amini which passed land reform laws. But
when it came about and by what impetus is another story.
In the late 1950s Iran again experienced winds of political
change and unrest which had earlier propelled the upsurge of
the Tudeh Party and Dr. Mussadeq's National Front. This was
also linked with sharp economic recession and inflation which
eventually prompted the United States to offer aid while demand¬
ing a relative economic reform in order to stabilize Shah.
Against this background, in the aftermath of a National Front
demonstration by students (a rally which ended in violent pol¬
ice involvement), and of a teachers' strike which was also
1. Cf. D.R. German, The King's Vista, (London, 1973); see his article, "Land Reforms
of Shah and People", in G. Lenczowski, Iran under the Pahlavis, (Stanford, 1978),
pp. 252-301; Halliday, op. cit., chapter 5, and M. Sodagar, Barassi Eslahat-e Arzi,
(Tehran, 1979).
2. A.K.S. Lambton, The Persian Land Reform, 1962-1966, (Oxford, 1969), pp. 61-62,
and J. Dillion, Carpet Capitalism and Craft Involution in Kirman, Iran; A study in
Economic Anthropology, (unpublished Ph.D. dissertation, Columbia University, 1976),
p. 160.
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violent, the Shah invited Amini to form a new government.1
Some members of Amini's cabinet are considered to have had
links with the Tudeh Party and the National Front and Amini
is said to have been an open critic of the government. In this
respect, it might not seem clear why Ali Amini was chosen for
this job. Lambton clarifies this point. Amini's appointment, she
notes, is likely to have been associated with the country's for¬
eign policy. She goes still further and suggests that the belief
that assistance from the U.S.A. in the future depended on fin¬
ancial reform (in Iran) - a change possible only if mastermin¬
ded by someone of the mental astuteness of Dr. Amini, was
probably a factor of considerable importance when the choice
of a Prime Minister had to be made.2 In addition, Dillion notes
that,
"the fact that Amini's cabinet contained men with
'leftish* pasts was an asset, for ironically, the
reforms that creditors such as the U.S.A. were now
demanding were of the sort that Dr. Mussadeq's
government had attempted. These reforms, in addit¬
ion to satisfying international creditors, would
appease the Shah's domestic opposition."3
However, Arsanjani who had long before this advocated the nec¬
essity of a land reform and had formulated the first stage of
the land reform took up what was temporarily a key position
as the result of an intricate interplay of hostile forces. Minis¬
ters such as Amini and Arsanjani were to some extent represent¬
ative of those intellectuals forward-looking and leaning politic¬
ally towards the left, who saw land reform as a means of
bringing about the extinction of the backward-looking landlord
class. The Shah, on the other hand, waved the banner of rev¬
olution, but used the much talked-of land reform as a means
1. Lambton, (1969), op. cit., p. 61.
2. Lambton, ibid.
3. Dillion, op. cit., p. 160.
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of tightening his grip on the affairs of the people.1
In any case, the land reform began in 1962 and officially
ended in 1971. It was carried out in three phases coming into
effect in 1962, 1964 and 1968 respectively and had different ef¬
fects in different districts of Iran. Laws passed in 1962 prov¬
ided: (1) that no landlord could continue to hold more than
one village (6 dangs) or the equivalent in portions of villages;
(2) the indemnification of the landowners for their losses was
to be based on the taxation they had paid on their properties;
(3) land was to be redistributed to those who were already far¬
ming land, with priority going to those who provided more
than labour alone. This meant that oxen owners had first prior¬
ity. Then came Nasaq holders with labourers following at the
end; (4) membership of a cooperative was a pre-requisite for
the obtaining of land; (5) various important categories of land
were exempted from the redistribution. These included: orch¬
ards; plantations, and gardens; lands tilled by mechanical
methods and wage labour; (6) those peasants receiving land
had to pay the value of the land itself and a further 10 per
cent in instalments within 10 years (a period later extended to
15). This payment was to be made to the state, from which the
land owners were to be compensated in the same way.1
During the first stage, according to official estimates which in¬
cluded partially re-distributed villages as "reformed", only
some 12,000-13,000 villages out of an overall figure of approx¬
imately 48,000-54,000 villages were re-distributed. One critical
study showed that only the equivalent of about 5,000 villages,
or 10% of all the available farming or agricultural land, was
actually re-alloted by the official date for the end of the first
1. Dillion, op. cit., p. 160.
2. Lambton (1969), op. cit., pp. 62-69.
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stage - 1964.1
In other words, most of the villages and the majority of Iran's
peasants were left untouched by the first stage of changes.
This and the generally exaggerated expectations about the out¬
come of the land reform which had been aroused by the polit¬
icians' pre-reform propaganda, resulted in disappointment and
unrest among the rural people in certain parts of the country.
In response additional clauses were added to the 1962 Law,
and these amendments came to be known in 1964 as the second
phase of the land reform.2 This stage was designated to take
into account the peasant-landlord relations in such areas as
had not been affected during the first stage. Under the second
stage, the landowners who had retained their land for one rea¬
son or another were to be faced with five alternatives;
(1) They could opt to rent the land to peasants on a long-term
tenancy (30 years), in which case the rent would be payable
in a cash sum based on the previous years' average shares of
the crop and subject to five-yearly revision; (2) They might
settle by mutual agreement to sell the land to peasants;
(3) They could divide the land with the peasants holding back
for themselves a section equal to the share of the crop formerly
received from the entire land. (4) They might establish joint
stock companies in which landlord and peasant would each hold
equal numbers of shares; (5) They could agree to purchase
land from peasants. If the landlord chose to rent out his land
as a tenancy, this was his prerogative, but division of the
land in accordance with the earlier crop-sharing agreement,
formation of an agricultural unit, or the purchase of the peas¬
ants' rights were alternatives that needed the peasants' con¬
sent.3
1. Keddie, "Iranian village before...", op. cit., p. 83; and cf. Halliday, op. cit.,
p. 110.
2. Lambton, 1969, op. cit., pp. 104, 106-8 and 194-5.
3. Lambton, (1969), p. 207.
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Although the second phase of land reform was expected to ass¬
ist peasant farmers who had not benefitted from the earlier
stage, what actually took place Wits a slowing down of the
land-redistribution process. The new laws did very little other
than to clarify the rights of the peasants in relation to their
landlords. By virtue of the legal arrangements set up in this
phase many landowners found ways of retaining their property.
Out of a million farmers (if we include their families the numb¬
er rises to 11.4 million) affected by this stage, only 199,000
former tenants received land while the remaining peasants
"affected" received no land at all.1
Thus it can be seen that the arrangements carried out under
phase two were inadequate, especially since agricultural prod¬
uctivity was not rising to meet demand and peasants were re¬
ported to be resisting tenancy arrangements. The outcome was
that in 1968 a further land reform law, known as the third
stage, was put forward. This stage was designed to convert the
arrangements regarding tenancy worked out during phase two
into ownership. Land which was affected by sections one and
four of phase two - the tenanted and joint stock company and
all land-property still held by landlords following the first two
phases of the land reform - was designated now as either to
be sold to the peasants or shared between the landlord and
the peasant in proportion to their contribution of "agricultural
factors" which had been provided by each. In reality these
alternatives were no different from alternatives (2) and (3) of
the second stage. The first of these required the landlord's con¬
sent and the second supplied the peasant with virtually no
land gain.2
In combination, phases one to three seem to have distributed
land to 1,638,000 families; 6,901,000 under stage one, 210,000
1. Keddie, "Iranian village before...", op. cit., p. 87.
2. Dillion, op. cit., p. 172.
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under phase two and 738,000 during phase three. However these
statistics of 1.6 million families is below half the total number
of rural families in Iran. Apart from during the earliest stage
of land reforms, those making the changes appear to have been
making a show of reform and justice without actually tranferr-
ing land to the peasants.
In summary, from a general assessment of the net results and
effects of the land reform in various districts of Iran, it app¬
ears that in some villages, the power of big land proprietors
who had been socially, economically and politically dominant,
had been eliminated. Of course, in these parts of the country
the former landowners increasingly found their way into the
worlds of bureaucracy and industry by using compensation mon¬
ey as an alternative means of access to wealth and power. In
many other areas a substantial number of landowners were able
to keep their property and preserve former power by taking
evasive action of various kinds such as bribing the land re¬
form organization and presenting antedated documents which pur¬
ported to show the transfer of the owner's land, shared among
his relatives at a date before the reform law was passed.1
Some landowners were successful in retaining their holdings by
turning to their advantage the contradictory features of the
land reform and discovering loopholes helpful to them while
they simply appeared to comply with stipulated exemptions. An¬
other general reason, suggested by Lambton for widely differ¬
ing results and effects of the land reform in various districts
were the variations in social, economic and political conditions
which were to be seen locally. In some parts of the country
where the peasants were least aware of the outside world, or
were most impoverished and most economically and socially sub¬
ject and dependent on the landowner or where the landowners
derived a large percentage of their income from the land and
lived close to their landholdings, the landowners managed most
1. Lambton, (1969), p. 116.
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successfully to resist reform. These conditions were typical in
approximate terms of the South West, South and South East of
Iran. On the other hand, the reform measures were more effect¬
ive in regions where opposite conditions prevailed, roughly
speaking in the North West (Azarbayjan) and in the North of
the country.1
In general, the land reform did not solve the problem of pre¬
existing stratification or social inequality and inequity of land
distribution among peasants, but merely intensified it. The
laws of the land reform were based on the previous crop-shar¬
ing system as it had prevailed in Iranian villages. In other
words, the pre-reform hierarchical social structure discussed
in orevious pages provided a context in which the land reform
took place. It gave preference in the distribution of land to
privileged classes - to the Nasaq or land holder who had a
traditional right in a buneh or crop-sharing system and to
oxen owners - those who contributed to the system more than
just their labour. As the result, as Keddie notes, 47.7 per cent
of the total population, who were the most deprived before land
reform because they had nothing to offer but their labour, did
not benefit from the redistribution.2 The big capitalist land¬
owners and the villagers who already owned land were the
greatest beneficiaries of the farming reforms. This was because
they used machinery to work the ground or hired wage-earning
labourers and so won exemption from reorganization of their pro¬
perty. These categories of landowners now reaped the benefits
of modern farming techniques, while the landless agricultural
workers gained nothing - no fixed minimum wages, no unemploy¬
ment benefits, no gleaning rights (on privately owned farm¬
land), and no title to land.3
1. Lambton, (1969), pp. 87-8, 125-127.
2. Keddie, "The Iranian village before...", op. cit., pp. 78-79.
3. Keddie, Iran; Religion; Politics..., op. cit., p. 151.
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Lambton points out that there were "practical" reasons for so
limiting the reform. To hand out land to agricultural workers
as well as to those who had held rights in the ploughlands
would have necessitated alteration of the village field lay-out
(nasaq). This in turn would have involved the making of land
surveys, and would have meant delay in the implementation of
the land reform. It should also be considered that the dis¬
tribution of land to agricultural labourers who had not had
rights over ploughland earlier might, as Lambton notes,
"also have led to conflict within the village and
consequently have interfered with agricultural pro¬
duction."1
This is thought by Dillion to be inaccurate. One must keep in
mind the social bitterness generated by the revolutionary polic¬
ies of the Soviet Union and China which were aimed at eliminat¬
ing inequity of a social and economic nature among peasants.
There, however, the resentment and disruption of society was
ignored by the revolutionary regimes and allowed to burn it¬
self out.z
The question as to whether the land reform scheme has been
able to introduce modern farming methods and convert the trad¬
itional patterns of Iranian agriculture into a capitalist relation¬
ship is under lively debate. The cash rents, large farmers and
the exempting of mechanized farms with hired labour in some
districts are indications of a shift towards capitalism, in¬
creased productivity and investment. But in many other areas,
even if they are covered by the land reform, old patterns of
working the land still continue with old attitudes and old own¬
ership patterns.
A further result of the land reform programme in the country-
1. Lambton, (1969), p. 47.
2. Dillion, op. cit., p. 165.
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side of Iran is the establishment of the economic, social and
political power of the state through the institutions of village
councils (established in 1963-64), Cooperatives (1964); literacy
corps (1963), health corps (1964), and farm corporations
(1967). Finally as is not denied by the critics of the land re¬
form, important changes have been introduced in the psychology
of landlord-peasant relationship. In land reform villages, the
cultivation has been improved, more land has been brought un¬
der cultivation, and there has been a marked increase in the
use of fertilizer, because the villagers place a high value on
their own land and work hard. There has been a rise in peas¬
ants' income and standard of living, a reduction in their pre-
harvest sale of crops and in their borrowing of funds and an
increase in attempts to raise the standards of living by build¬
ing better houses and public utilities.1
Effect on Landownership in Doniq
How it must be asked what effects the land reforms had on the
village of Doniq, taking into account both the extent of the
land redistribution and the changes in the living standards of
the peasants.
In Azarbayjan, as already noted, Tuaeh l-arty activities gave
the local people a relatively keen awareness of what was going
on in the outside world. As a result the peasants were less
amenable to the pressure of the landlord than elsewhere in the
country and they enjoyed certain characteristics of independ¬
ence, toughness and shrewdness, which helped them set up con¬
ditions favourable to land reform.2 It is not surprising that
among the villages bought by the state and distributed among
the peasants under the first stage of land reform, the largest
1. Lamfaton, (1969), op. cit., pp. 344-48, and Keddie, "Iranian villages before...",
op. cit., p. 85.
2. Lanbton, (1969), p. 127.
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number was in the East Azarbayjan district. Doniq is one of
the villages of East Azarbayjan where land reform has taken
place and has had relatively positive results.
Under the first phase of the reform, out of 400 acres of cultiv¬
able land within the boundaries of Doniq, the 200 acres which
had belonged to the absentee big landlord were redistributed.
His land had been cultivated by 48 rayyat (peasants who rent¬
ed land from the big-landowner on the basis of a fixed rent
and who themselves supplied the means of cultivation - seed,
labour, water and draught animals) and 18 qariba (families
who worked as casual labourers and had no implements to
bring to the field in exchange for using the land), mainly Tat
and Xala^. Portions of varying size were now distributed among
the 48 rayyat families of Tat and Xalas. The remaining 18 fam¬
ilies of qariba - did not receive any land at all. The total
value of the received land was to be paid to the landlord
through the Agricultural Bank in 15 annual instalments. About
150 Toman (£9-375) is paid in cash per ponza (3 acres) per
year.
The remaining 200 acres which had been owned and worked by
30 families who were mostly members of the Bay clan, remained
untouched. Indeed, some Bays who were wealthy and could aff¬
ord to rent an extra parcel of land from the big landowner,
received this land in addition to their own plots. However, in
the course of time the land owned by the Bay has been split
up into small plots through inheritance by new generations of
the Bay. At present, out of 103 households in Doniq, six house¬
holds own land of between nine to fifteen acres in area, 18 are
landless (qariba) and the remaining 79 families own between
one and four acres (including fallow).
Briefly, although land reform made some peasants in Doniq in¬
dependent land owners, freeing them from the domination of the
big-landlord and the crop-sharing system, it did not solve the
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problem of social inequality and inequity of land distribution
among the peasants. As the result of the reform, the land in
Doniq was reorganized and redistributed, but on the basis of
the pre-existing crop-sharing or tenancy system. That is, those
of peasants who had been economically more privileged, re¬
ceived more land, in accordance with the size of land they had
rented and cultivated before the land reform. Consequently,
very few peasants have received parcels of land (between S-15
acres), the productivity of which exceeds the immediate needs
of the owners, giving them extra produce to exchange for cash
in the market. Some others who form the major part of the pop¬
ulation, have been awarded land (ranging from JL acre to 4)
which is below their subsistence requirements and the owners
have to take on extra work to supplement the basic needs of
their families. And finally there are families who made up the
most impoverished and deprived section of the village commun¬
ity before the land reform - qariba - and received no land,
no protection or compensation for their unemployment. This last
group, who have not received any land, more importantly, who
have lost even the gleaning rights on privately-owned hold¬
ings, have had no alternative but to leave the village for the
major cities in search of jobs, often facing considerable prob¬
lems of lack of job opportunities, housing shortages and other
difficulties characteristic of city immigrant life.
Bearing of the Land Reform on Agricultural Work
Agriculture is the basis of Doniq's economy and land is the
principal source of livelihood for all the people. Although land
ownership has altered under the reform, land as a crucial re¬
source is still vested in men and is mainly organized by them.
No woman was reported to be alloted land under the land re¬
distribution. Despite the generalization of a prominent Iranian
sociologist (B. Parham, 1970) that the land reform
"represented a victory of the new capitalism over
Ploughing.
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"the traditional rural system and the opening of the
countryside to the machine and capital uI,
in Doniq the situation is much more ambiguous and the general¬
ization is far from being true, even if it might be true in
other areas of the country.
Farmers in Doniq continue to exploit the land in the same trad¬
itional and extremely primitive way. Two principal crops -
wheat and barley - are harvested in Doniq in late autumn.
Immediately after the harvest in autumn (November) another
part of a holding which is traditionally left fallow to renew
its fertility, is ploughed ready for the second sowing of wheat.
Ploughing is carried out by an iron nail plough - drawn by
an ox. It takes many days for a farmer to plough his small
plot since he has to go over it three or four times. There are
two tractors in the village which belong to the well-to-do.
These tractors are available for hire to the villagers. But the
rent of them is said to be high - 90 Toman (£6) per hour
which is not a viable proposition for the farmers. Wheat is
sown in late autumn, and later, shortly after the new year the
April sowing takes place. The farmers spend most nights during
spring and summer awake, bringing water to the land from a
river in Ardaha - 'a neighbouring village* - five kilometers
from Doniq. They have to transport the water over rocky
ground by the light of a paraffin lamp, since there is no elec¬
tricity.
In addition, they worry about adequate rainfall between April
and July the period when rain is essential to a good crop. Fail¬
ure of the rains may mean starvation. Farmers in the rainy
months spend many a pleasant conversation trying to predict
whether the rain will come or not. There is considerable joy
among peasants when the rain does begin. Besides, the farmers
1. Cited in Oillion, op. cit., p. 195.
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have to worry about various local problems related to agricult¬
ure. Although they work hard in the fields, they can never be
sure that they will be able to benefit from their labour.
Throughout the year they worry about natural disasters. At the
end of the spring and in the early autumn the harvest is at
risk of being spoiled by the garmij and meh - two local winds
which come respectively from the West and the East bringing
jak - a kind of plant disease which ruins the whole harvest.
Between spring and summer there is the possibility of the arr¬
ival of rain and hail which is liable to be very damaging to
the crops. No proper manure is used by farmers. Sometimes the
burnt animal dung which is used as fuel is used as fertilizer,
or sheep and goats are allowed to graze on stubble with a
view to their fertilizing the land with their droppings, or very
often household sewage mixed with earth is used as manure.
In early September, the wheat and other grains are harvested
together. Reaping, threshing and winnowing are all done by
hand. A sickle - orax - is used to cut the grain which is then
transferred by donkey to the threshing area - xarman - just
north of the houses. The grain is collected there in heaps
ready for threshing and winnowing. A wooden threshing mach¬
ine drawn by two oxen is used for threshing. It is driven
round and round the heap, until the unthreshed grain strewn
in the path of the machine is ground into small pieces. The
threshed grain is then winnowed by tossing it in the wind with
an iron-pronged fork - £ana, after which the heaps of grain
which have been separated from the straw by this process are
passed through a course sieve. This sieve, in its turn separ¬
ates from the grain the heads from which the grain has been
removed. These processes are very time-consuming and this time
of year - from late September to the middle of December is a
very hard, tiring and busy period for the farmers. Harvesting
employs a considerable number of hands. All the available men
of the village are at work in the fields. Boys as young as six
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or seven may help and landless villagers are hired as Imaji
- 'helpers' and are paid in kind. Relatives, friends and close
neighbours, who may own smaller plots of lands and thus have
lighter fieldwork, go as Imaji to cooperate with each other in
the field. This sort of Imaji is not paid, but is given a comp¬
lete meal, usually broth or rice with curry. When harvesting
is over, and if the crop yield has been high that is, if no nat
ural disasters have ruined the crops and if the harvest has
I
been successfully gathered home, farmers invite all their
friends and relatives to share saman sorbasi - 'straw broth —
with them. That day is the most festive day of the year for
the villagers. After the harvest of wheat and grain and the
planting of winter wheat in another piece of land (left fallow
earlier in the year), there is a lull in the field labour until
April. Weddings are usually held after the harvest in the be¬
lief that this time of the year is bollix - 'blessed'-and ripe
with provisions, and therefore auspicious for marriage. "Who¬
ever marries after harvest, will lead a charmed life and will
never be short of money in his life", is a saying often quoted
by the villagers.
Of course, the farmers have to accompany the raising of grain
crops with animal husbandry which supplements their insuffic¬
ient incomes from the harvest of crops. Cattle are of utmost im¬
portance for the villagers. Apart from the fact that they need
cattle for the plough and their droppings for fuel and fertiliz¬
er, cattle give them milk from which they make yoghurt, "ayran
- 'buttermilk* - and butter which are part of the villagers'
daily diet. Surplus dairy goods are exchanged in the bazaar
for sugar, tea, oil and other consumer goods. When the cows
are in calf, and not supplying milk, the peasants suffer consid¬
erably since they cannot afford to buy meat, vegetables and
other needed foodstuffs every day. A household whose cow's
milk is dried up because of pregnancy or for some other rea¬
son, is called yavan - 'empty, dry' meaning that its members
are ashamed that their visitors and that they themselves need
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to borrow milk and other dairy products from close neighbours
and relatives. A lactating cow is referred to as 'wet' - yagjli
- and its owners feel at ease. The birth of calves brings great
rejoicing for the family and the death of a cow causes great
sorrow and villagers offer condolences.
In any case, a peasant in order to augment the income which
he obtains from agriculture and which in many cases is insuff¬
icient to support him and his family, has to add animal hus¬
bandry to crop farming. In winter time and the first months
of spring, the cattle remain in the village in the household
cattle stalls. Each household owns winter fodder stock called
Taya which is laid in during autumn and is used in winter
when the animals are kept at home. In winter time it is usual
for older men who have no fieldwork to take care of the anim¬
als. Four times a day, animals are fed and watered, and their
stalls are cleaned. All the droppings are cleared out and the
floor is freshly spread with dried dung. In the summertime,
when the older men are busy in the fields, and the school
terms are over, the younger men normally take up the responsi¬
bility of looking after the animals, herding them out of doors
from before dawn until late evening." The younger shepherds,
often ranging from under ten to fourteen carry their own food
and drink to the pasture. Very often the skin of their faces
and hands peel off because of the long hours of staying out¬
side exposed to hot weather and burning sun. In the spring
and autumn the younger male members of each household are
busy in school and the older ones work in the fields, and in
order to make the best possible use of the labour force, the
village people have planned a special system of herding. The
total flocks of the village are divided into three sections, each
of which contains the animals of 30-35 families. Every day
1. The pasture round the village, distinct from the cultivated lands, belong in
common to the villagers, each person having a share commensurate with his share
of the cultivated land. The landless people have no pasture rights and they have
to hire pasture land from the landowners.
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each section is looked after by one man who takes over the job
when his turn comes. Alternatively several families sometimes
combine to employ a shepherd, usually from among the landless
people. Every month he is paid twelve pence per animal en¬
trusted to him, including permission to milk the animals once
a week and in kind he is paid 118 kg wheat and barley at
harvest time. In short, although as a result of the land re¬
form, the farmers of Doniq, have become landowners, gaining
confidence and independence, none of their agricultural diffi¬
culties have been solved. They do not have the slightest access
to commercially produced manure, to tractors or to other necess¬
ary machines. They carry out agriculture under very primitive,
labour-intensive and exhausting conditions, accompanying it
with other means of income (animal husbandry) to supplement
their insufficient income from the raising of crops.
Political Impact
The land reform programme has brought with it profound chang¬
es in the political and social system of the village. Land dis¬
tribution was more important and effective socially and ideolog¬
ically than economically for the village people, for it demol¬
ished the power of the big landlord and freed the farmers esp¬
ecially the two tribes of Tat and Xalas (who had suffered most
from pressure at the hands of the big landowner, his agents
and their own fellow villagers - the Bay) from unlimited oppres¬
sion. The villagers became confident that the big landowner
would not be able to usurp their crops or transfer the newly
sowed land to another villager in exchange for a small bribe.
Villagers are now playing more active roles formally and in¬
formally in managing their affairs and those of the village.
The power and authority of the arbab, kad xuda and their ag¬
ents have been transferred to two village councils - known as
xaneye insaf - roughly translated as "House of Justice" and
Anjuman-e Deh - a village committee whose members are chosen
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by the villagers themselves, though some villagers claimed that
all the members were from the wealthy and influential Bay clan
that none of the Tat or Xalas or landless and poor villag¬
ers had representation on the committee. The village committee
has five members, one representative or chairman from the
state, a deputy chairman representing the peasant who is the
influential peasant proprietor, and three peasants who have
been appointed by both sides. All the men of the village vote
every three years for committee members. The council or anjum-
an-e Deh, is supposed to handle such matters as taxation, vill¬
age improvement and development. The xaney-e Insaf is comp¬
osed of three members - chosen by secret ballot. The xaney-e
insaf is given the power to arbitrate in court cases involving
land and other property. Family disagreements and personal
suits can also be handled by the xaney-e tnsaf, although fami¬
ly pride usually keeps such disputes inside the family, for
settlement by the head of household or, in extreme cases, by
the village elders (aq-saqqals) - someone usually trusted for
his patient, wisdom and common sense. People pointed out to
me that although the xaney-e insaf and Anjuman-e Deh deal
with their problems with discrimination and support the more
powerful claimants, on the whole the villagers prefer these new
councils to the big landowner and kad xuda. The committees
handle the less important disputes and problems and refer the
major ones to a district court in Sarab where the district ad¬
ministrative offices are located. Feuds and longstanding argu¬
ments may occur, usually over land boundaries, which are be¬
yond the ability of the coucils to solve. During my stay, a
quarrel developed over a 'fuel store' boundary involving two
close neighbours. The daughter-in-law of Haji Salman who was
_ it
the neighbour of Haji Mohammad Huseyn set up her fuel store
slightly within the boundary of her neighbour's property. Over
this, a severe quarrel developed and a fight broke out involv¬
ing all the menfolk of two tiras. The son of Haji Mohammad
Huseyn attacked the son of Haji Salman with a spade and hurt
him badly. Seeing how seriously the young man had been in-
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jured, Haji Mohammad Huseyn actually struck his own daughter-
in-law who was seven months pregnant in order to make her
have a miscarriage, pretending that his daughter-in-law had
been injured by the son of Haji Salman in order to confuse the
authority and bring them a lighter sentence. This subject was
extremely complex and had to be referred to a nearby gendar¬
merie post being beyond the ability of the village councils to
deal with.
Another political effect of the land reform is the improvement
of the relationships between the tribes. Most of the Tats and
Xalas who were previously rayyat - working on the land under
the big landlords or peasant proprietors, have now become land¬
owners benefitting from the social status and prestige attached
to landownership. As the result of receiving land and of the
recent economic boom in the village, the economic status in the
community of the Tat and Xalas has so improved that they now
seem to be economically more powerful than the Bay clan. One
proof of the improved relationship of the tribes is their inter¬
marriage. The census which 1 took on the subject of villagers'
ages at marriage and of their status at birth indicates that
the clans began to exchange brides among themselves approx¬
imately 20-25 years ago. As will be discussed in detail in a
later chapter, the villagers now prefer to marry an insider of
whatever class status rather than an outsider. An important
criterion now in the marriage customs of the clans is the econ¬
omic position of the other family rather than the birth status
of the chosen marriage partner. Although the clans have now
become interrelated and Bay folk no longer flog the Tat and
Xalas for petty violations of etiquette such as not accompany¬
ing a Bay's name with the title of 'Bay'; and although Tat
and Xalas go to and fro as they please through the quarter of
the village belonging to the Bay, nevertheless, the signs and
traces of the old times and of the hierarchical relationship are
still obvious in this society. The Bay clan is still influential
and powerful in the community. All important institutions of the
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village are run by them. They have exclusive membership of
the councils of the village through which they steer all the ec¬
onomic, social and political affairs of the village. The Bay org¬
anize and conduct all religious ceremonies. Whenever state offic¬
ials or any other officials or dignitaries visit the village,
they contact the Bay and are entertained by them. The social
distance between the Bay and the Tat and Xala£ is most clear¬
ly evident in the seating arrangements at xeir-u-sar - events
connected with mourning or of celebration. In the guest houses
or the mosque, the Tat and Xalas should not sit at the back
or even the middle section. Their place should always be at
the lower end of a room.
In fact, throughout the Middle East as most anthropologists re¬
port, the guest houses are "key institutions" and the seating
arrangements in them are the most important means of discover¬
ing an individual's social rank. Salim (1962) reports of the
Marsh Arabs of Iraq that in the reed houses of the clan chiefs
and lineage headmen,
"Everyone who attends the guest house should sit
in the place which corresponds to his social rank..
Social status is shown by the distance at which a
tribesman sits from the place of honour... Every
one knows the exact standing of everyone else and
treats him accordingly... Quite often, when... a
man insists on sitting in a lower place than his
social status requires, those who fail to persuade
him to sit in a higher place, may correct their
false position by changing their own places and
sitting in relation to him."
Similarly in Doniq, in the guest houses, the clans should
choose and sit in the places proper to their social standing,
otherwise they are ridiculed and explicitly asked to change to
an appropriate place. The Doniq tradition of regard for inher¬
ited rank or 'birth status' is still crucial. For instance, when
1. S.M. Salin, Harsh Dwellers of the Euphrates Delta, (London, 1962), pp. 77-80.
- 56 -
a Bay enters a guest house, all Tat and Xalas irrespective of
age should stand up as a sign of respect, greet the visitor
and direct him to sit in a suitable place, whereas when a mem¬
ber of one of the others enters an assembly, even if he is old¬
er, all Bay behave indifferently towards him. This tradition
applies only to the men of Doniq. Among the women of the vill¬
age, their male relatives' economic positions and their own
ages are the factors brought to bear upon prestige and ranking
rather than their tribal status. In the guest houses, all young¬
er women irrespective of whether they are members of Bay, Tat
or Xalas tribes should respect the older ones by standing up,
greeting them and showing them to their relevant places.1
Among the men of the community, if a Tat or Xalas speaks or
expresses an idea about anything in a public assembly he is
ridiculed and shouted at by Bays to "shut up", as if to say
"How could a Tat understand anything and be capable of ex¬
pressing his point of view!" A Bay woman who has been marr¬
ied to a Tat for 20 years said,
"Tats are not human beings»They are like animals.
They are always afraid of us. It is still true that
when their children want to go to school via our
street, they look around to try to avoid a meeting
a Bay. I never consider them as human, and 1 al¬
ways insult them, though my husband is a Tat
and 1 have been beaten up several times by him
because of obvious insults I gave to Tat in front
of him."
1. A similar relationship has been reported by Nancy Tapper from a study of the wom¬
en of Shahsavan in the North West of Azarbayjan (Iran). Tapper, writing about the
sub-society of women among the Shahsavan and describing the women's situation in
respect of their achieved and ascribed statuses, notes...
"The importance of a husband's position, the age of a woman, etc. are taken into
consideration even on purely social occasions. This is most evident in the seating
arrangements and etiquette in the guest-tent. Old women with no exceptional personal
characteristics maximise their ascribed status (principally based on age) by taking
a seat at the back of the tent and not moving from this place of honour throughout
the feast..."
N. Tapper, "The role of women in selected pastoral Islamic societies", H.Phil thesis
(London University, 1968), pp. 118-19. See also M. Oobkin: "Social Ranking in the
Women's World of Purdah: A Turkish Example." in Anthropological Quarterly, 40 (1967)
pp. 65-72.
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Clearly, in numerous social relations, the people of the Tat
and Xalas tribes are still considered inferior and low-grade,
though their status has been improved considerably since the
re-distribution of land. The Bay's justification for this attitude
are still found in their reference to their own ancestors' status
mentioned in previous pages. In addition, it is claimed by Bay
clansmen that "they are by nature superior to other clans".
Bay as they point out themselves are naturally qallas - 'extra¬
vagant', hospitable and sociable, whereas Tat and Xalas are
by nature kasif - 'dirty', xasis - stingy and unsociable; they
don't know how to hold a conversation or what to talk about
and how to behave in front of a strange visitor. They stammer
when they talk to people and are be-layqat - incapable and
lacking in the finer qualities of character. Swear words are al¬
ways at the tips of their tongues and are even directed at
their own mothers and sisters. In short, the word Tat is a syn¬
onym to a Bay for "inferior", "incapable" and "dirty". Beyond
that, they believe that the ancestors of the Tat once cut off
one of the fingers of Imam Huseyn to steal his valuable ring.
This belief was reiterated by many of those with whom I talked
and was cited as a proof of the inferiority of the Tat. In real¬
ity it is not known how much truth it carries. Some of the char¬
acteristics believed by the Bay to belong to the other tribes
seemed to have been accurately observed while others were prob¬
ably imagined; certainly I could not detect them. The Tat and
Xalas had no beliefs about the superior tribe, except that the
latter's ancestors had plundered and violated others' rights
and wealth and made themselves superior.
Education
Another outcome of the land reform in Doniq has been the estab¬
lishment of schools and a programme of education. The first ele¬
mentary school was built in 1966 and was initially a mixed
school for boys and girls. Later, in 1977, another school was
organized for girls. The village now has two elementary schools
A classroom in the girls' school.
Pupils of one grade are on the left and of another
on the right.
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of five grades and four teachers, two male and two female,
who commute daily between Sarab and the village. The boy's
school was built in 1966 as a school which contains two rooms
and a relatively big compound where almost seventy pupils
study, but the girls' school is simply a room rented in one of
the old houses. It is a mud-brick, windowless room which is
divided into two parts, each being allocated to the pupils of
two or three grades. In other words, the students of all grades
(approximately 30) are gathered in one room and taught in
turn.
Carpet Weaving and Its Social and Economic Effects
Finally, an important change taken place in Doniq as a result
of the land distribution is the development of the "carpet ind-
ustry" which appears to have made major changes in the social
and economic fabric of the community. As already noted, the
general effect of land reform on the villagers of Doniq was soc¬
ial rather than economic - it undermined the authority of the
big landlord and of the Bay tribe. However, while the villag¬
ers became independent landowners, the parcels of land distrib¬
uted were generally not large enough to provide an adequate
living income. These small pieces of land suffered from the
same agricultural limitations as those that had faced farmers
before land distribution - lack of water and primitive methods
of working the land which have always been the major agricult¬
ural drawbacks and important factors in the economic condit¬
ions of the villagers of Iran.1 Although after the land reform,
the reduction in the sums transferred to absentee land owner,
kad xuda, state officials and local administration meant a rise
in the living and income standards of the villagers, the bene¬
fits were too slight to enable them to lift themselves out of the
poverty described in earlier pages.
1. Lambton, (1953), op. cit., pp. 349-351.
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Membership of agricultural cooperatives was a required precon¬
dition for receipt of land under the reform, and its duties were
to replace the money lenders and big land owner by providing
seed and manure and by marketing the agricultural produce
and also by lending money to the peasants at a low interest
rate. The cooperative was reported to be satisfactory in Doniq,
though there are reports from other districts of Iran that the
cooperative societies are no better than paper organisations,
or that the conditions of those peasants who have not yet
joined a society have become worse because credit is no longer
available to them from the big landowners.1 In addition, as
Lambton has pointed out, cooperative societies would work well
or badly, according to the way that local political winds were
blowing. In Sirjan (in the West) the assistance of the Agricul¬
tural Bank fostered a healthy cooperative, while a disapprov¬
ing Bank manager in Kirman meant a sluggish start for the
new cooperative. (In Kirman, the cooperatives starved for cap¬
ital until the Bank manager was replaced in 1964).2
In Doniq, as regards credit supply to the peasants, the cooper¬
ative society functioned well. Doniq itself has no cooperative
society, but peasants have membership in the society in Ardaha
- a neighbouring village. Three kinds of credit are supplied
to the villagers from the cooperative and the Agricultural Bank
- a short term (ten months) credit; an intermediate one (four
years); and long term credit (10 years). The interest on money
borrowed from the Agricultural Bank is 8% and 7% for capital
on loan from the cooperative society, which is very low in com¬
parison to the 50% or even 80% rate of interest charged by the
old money lenders and landowners. People owning no land do
not qualify for credit from the Agricultural Bank, because an
important Bank rule is to extend credit only to those who own
land. However, the landless peasant can benefit from the loans
1. Dillion, op. cit., p. 184.
2. Lambton, (1969), pp. 307-8.
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of the cooperative society, depending on the rate of his shares
in the society. It is obvious that these credit-giving institut¬
ions have been of more assistance to the prosperous and large
landowners than to the landless and small landowners. Most of
the landless people of Doniq reported that the richer villagers
who had the larger shares in the cooperative society were in
the habit of borrowing money from the institution and lending
to them (those without land assets) at higher rates of interest.
Nevertheless, generally speaking, credits supplied by the instit¬
utions were of great help in raising the peasants' living stand¬
ard, but because their holdings were too small to live on, in most
of cases, as it was reported, they were unable to repay the
loans and thus had to borrow again from money lenders or sell
their next crop in advance of the harvest to meet the instal¬
ments of the Bank loan, the cooperative society loan and mort¬
gage on the land they had received. Often the peasants default¬
ed on their repayment of the institution's loans and payment
for the land they had received and thus lost their lands to the
prosperous families of the village and left for Tehran or other
major cities. It was estimated that at least 40 families of this
kind including the landless ones and the ones who left the
village for other reasons, have gone from the village in recent
years since the land distribution. Clearly the villagers needed
an extra source of steady income to supplement their inade¬
quate return from the land, and raise the standard of their liv¬
ing. In Doniq they decided to invest gradually in the carpet
industry which was only slightly known hitherto.
In 1967-68 the Agricultural Bank had made credit available to
more or less all landowning families for the express purpose
of investing in carpet weaving. From then on carpet weaving
began to contribute in large degree to family incomes (see
chapter 6, p. 315), As the people themselves put it repeatedly
carpet weaving saved them from utter poverty. "The village be¬
came alive because of it". It should be borne in mind that
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once again landless people received no benefit from the loan
programme. As a result they were either totally unable to join
those who had set up looms or they were employed to weave on
looms by city people or the prosperous people of the village.
Julian Bharier points out aptly that,
"the development of credit facilities through the
Agricultural Bank and the cooperative movement
has enabled many farmers to release themselves
from previous financial shackles, yet many are
still constrained by former ties, by the fact that
they have been basically * unaffected by land re¬
form, and by a lack of information."1
In any case, since the development of carpet weaving which is
mainly performed by women and little girls in 90 per cent of
households,2 a higher standard of living has been brought into
the village and major modifications have been made in the soc¬
ial and financial organization of the community. Carpet, manu¬
facture is now a vital supplementary regular income source.
After the introduction of carpet manufacture, on which women
have been working day and night, families have realized a
higher standard of living. Villagers began adding to the size
of their flocks and so stock raising became another supplement¬
ary source of income. Peasants have been very active building
extra rooms onto their homes, allocating at least one separate
room to each family in an extended family compound and a sep¬
arate place for the animals which until recently have shared
the room the family occupied. The activity, moreover, has not
been confined entirely to housing; there has also been a united
effort by the community to provide public utilities such as
wells and roads, all these being clear indications of the im¬
provement in the social and economic conditions of the village.
In 1975, in the hope that they would be able to repay the
funds borrowed from the credit-giving institutions, the villag¬
ers of Doniq obtained jointly about 500,000 Toman (£31,25o3
1. J. Bharier, Economic Development in Iran 1900-1970, (London, 1971), p. 272.
2. I will refer to the organization of carpet weaving in more detail in later chapter.
- 62 -
in credit from the Agricultural Bank and arranged for the dig¬
ging of three artesian wells, of which one did not work well,
though it cost a considerable sum of money. Fortunately the
other two wells produced a good flow of water and have been
of immense importance to the agriculture. Again, in 1977 the
people raised an amount of about 60,000 Tomans (£3,750) frofh
contributions by each family and constructed a dirt bus-road
to connect the village to the town. This road has also been of
vital importance to the villagers. Although the people have be¬
come hugely indebted to the Agricultural Bank and cooperative
society, they do not have to worry about being unable to meet
the repayment claims and having to forfeit their possessions.
The men are assured that their wives and daughters will supp¬
ly them, unconditionally with four to eight carpets (see chapter
6 ) by the end of the year which would be enough to re¬
pay the instalments.
Since the construction of the road which has made contact with
the town much easier, landless villagers and people who own
small plots of land have been working in the town of Sarab as
casual construction labourers, commuting from the village
daily. After the improvement of the road, and the operation of
a coach which runs a connecting service to the town, most of
the people who had been working in the major cities came
back, preferring to work in Sarab because of the convenience
of being close to their families and of not having to pay for
the extra housing and food expenses they had to meet when
they lived far from their families. At present, during working
seasons - two months of the spring and three months of the
summer, there are forty-five peasants who work as building lab¬
ourers in Sarab - leaving home before dawn and coming back
in late evening. Fifteen others work in Tehran in relatives'
workshops, or in factories or as construction labourers. Most
of the people working in Tehran are unmarried people who stay
there for the whole year and visit the village and their par¬
ents once or twice a year; a few who are married and have
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families, visit the village more often. In general, the position
of people who work in the nearby town and commute to the vill¬
age everyday is better than the situation of those who work in
the big cities a long way off. The men who commute to Sarab
do not have to pay for additional housing and food. They car¬
ry their mid-day meals with them and come back to the village
after work. In this way, they manage to bring home more of
what they earn than the others do. They pay about five
Toman (40 pence) for the daily bus journey and save at least
45 or 50 Toman (£3) out of 60 Toman (£3.75) which is their
total daily pay. The situation is different for workers who
work in distant cities. They have to pay at least half of what
they earn for lodging, for the food they have to eat away from
home and for travel expenses when they visit their families in
the village. The families of these people reported that they do
not try to rent a room or a house since the housing situation
in Tehran is very crowded and lodgings are expensive. If they
have relatives living in Tehran, they stay with them; otherwise
they either sleep at their places of work, if there is such a
possibility, or they sleep in the streets. Besides this, the men
live on a diet of dry bread in order to be able to send some
money to their families in the village. It should be noted here
that all over Iran the majority construction labourers in the
cities are of rural origin. Some oil states such as Saudi Arabia
and Libya suffer from an overall shortage of labour, and con¬
struction labourers have been encouraged to migrate from neigh¬
bouring peasant countries, but in Iran the construction workers
have been brought in from the Iranian countryside itself. Writ¬
ing of the status of these country people who have become con¬
struction workers in Iran, Fred Halliday (1979) makes it clear
that
"construction is par excellence an area of underpriv¬
ileged manual wage-earning employment... and em¬
ployment is often a casual and seasonal nature.
The working class in this sector is therefore of a
less stable kind, either in economic or political sit-
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"uation, often retains stronger ties with the vill¬
ages from which they come..» Employment in con¬
struction has risen from 336,000 in 1956 to over
900,000 in 1977, so that it now represents close on
10 per cent of the labour force..# within the con¬
struction labour force it is possible to identify an
upper stratum of skilled workers - plumbers, elec¬
tricians... whose wages have risen spectacularly
in the mid 1970s boom..» The majority of workers
of workers in construction do not, however, fall
into this category. Unskilled workers in this sector
are probably exposed to a considerable extent to
the double oppression of low wages and insecure
employment... The wages of these workers, aver¬
aged out over a year, may be as low or lower
than those in the less favoured sector of manufact¬
uring employment, and the conditions under which
they live, give their non-permanent presence in
the city, may also be worse...1,1
Although the women of Doniq knew very little about the living
conditions and the wages of their menfolk who worked at cas¬
ual construction jobs in the cities, such scanty information as
they had - about how the men slept in the streets or subsisted
mainly on bread, seemed to be in keeping with the general des¬
cription given by Halliday of the life of construction workers
in Iran. Another important point is that when the men leave
the village to work in the cities, all domestic responsibilities,
ranging from taking care of animals (feeding and watering
them three times a day) to dealing with the children, carrying
out some errands outside the home and doing the housework, be¬
sides carpet weaving all fall on the women who often complain
about the burden. Nevertheless, they seemed to enjoy the ab¬
sence of menfolk since this left them free to make their own de¬
cisions about household matters and affairs concerning the
children. Sometimes they enjoyed cooking whatever they fancied
or they might invite their friends to visit them, or drop in on
neighbours and close friends whenever they had time. In the
final analysis, although the construction labourers are un¬
skilled, earning very low wages and enduring difficult condit-
1. Halliday, op. cit., pp. 183-84.
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ions after leaving the village for the distant cities, and al¬
thoughtlle wor>k to be doae by their womenfolk is multiplied, never¬
theless their wages do form vital contribution to their
families' incomes and are, in fact, another valuable supple¬
mentary source of income which has been channelled into the
village since the land distribution and consequent economic
development and since the introduction of carpet weaving and
the construction of the road.
The road has brought the village people within easier and more
frequent reach of the nearby town which is, in turn, of con¬
siderable importance to their economic and social conditions.
They now have a convenient means of taking their surplus
goods such as handicrafts, chickens, eggs, and butter to mar¬
ket where they can exchange or barter them at current prices.
In addition to easy access to the market, to the city doctor
and other urban privileges^ frequent contact with the city has
had an important effect on the villagers' outlook. They have
felt the impact of new ideas coming from the city, and their
consciousness about politics, current affairs and the modern
way of life has altered. They are regularly aware of what
happens throughout the country, through being in touch with
city people, although they are still illiterate and so cannot
read newspapers or take much advantage of the mass media.
Sometimes they listen to the Turkish programme on the radio
which was introduced to the villagers for the first time ten
years ago by a man who had been working in Tehran. Villag¬
ers told me that when this man brought a small radio to the
village, all the villagers, irrespective of age hurried to watch
it surprised at how a piece of metal could actually talk, sing
and give the news! Every household now has a radio and some
also have a tape recorder. Recently a peasant bought a tele¬
vision and the villagers made a big effort to make it work
with a battery, but did not succeed.
Recent changes have also brought two shops to Doniq and these
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have put people within easy reach of consumer goods and sta¬
ple items such as tea, sugar, salt, matches and occasionally
fruits and seasonal vegetables like pomegranates, cabbages,
tomatoes, melons and cucumbers, which people used to have to
travel twenty kilometers to buy in the city shops or, as inform¬
ants recalled, to rustle up, by asking favours at every house
in the village, when guests arrived unexpectedly. In short, the
introduction of carpet production, which is now a crucial
means of livelihood for Doniq people, has brought dramatic
changes in the social and financial systems of the village. It
has introduced new amenities to the village - wells, a road,
shops and other advantages.
However, it is important to examine what effects and influence
these modifications have had on the position of women who have
played major roles in the restructuring of village life by sup¬
plying the main labour force of the carpet industry. When one
enters the village, one cannot avoid noticing the road, the
school and the shops - very important and attractive, but sim¬
ply the public and visible effects of the land reform and car¬
pet industry. One must also examine the invisible effects of
these developments and find out what changes have taken place
inside the households.
In the following chapter, the women of Doniq are placed in a
wider context in order to examine the determinants of women's
status and especially to consider the importance of women's
economic activities in relation to their social status.
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CHAPTER 2
ISLAM AND THE POSITION OF WOMEN
Women in Doniq, like many of their counterparts in most Muslim
and many non-Muslim societies, lack control over most aspects
of their social and family life. Their marriages are arranged
by guardians, they are always veiled when they leave their
homes; they have to behave modestly - avoiding the exchange
of so much as a word with a strange man; they must cast their
heads and eyes downwards when they are outside the home and
must be seen only rarely and they must keep a physical dis¬
tance from the public society of men in order to protect the hon¬
our of their families. Of course, these features of their seclus¬
ion are not unique to women in Doniq or Iran. There are anth¬
ropological reports which testify to the persistence of these res¬
trictions for women all over the Middle East, the Indian sub¬
continent and the Mediterranean, but with varying degrees of
strictness and subject to alteration according to context.
In this chapter 1 shall attempt to place the position of women
in Doniq in a general context. One of the forces which is very
often presented as responsible for the seclusion of women in
Muslim communities is 'Islam'. Therefore, I shall first concen¬
trate on whether the people of Doniq, as a Muslim community
have a genuine belief in Islam and direct their day-to-day act¬
ivities in accordance with Islamic values and teachings. In
other words I shall ask, "which aspects of their lives are gov¬
erned by Islam and which are not?"; secondly I shall examine
the Doniq villagers' views about the status of women, to find
out whether they also base these principles purely on the teach¬
ings of Islam or recognize other traditional 'rules' for women
in their society; finally I shall consider general perspectives
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and forces which have led to the seclusion of women in many
cultures and communities.
Islam
Islam with its origins in the seventh century A.D., is the dom¬
inant religion of the Middle East. The word Islam means sub¬
mission or "submitting oneself or one's person to God".1 The
adherent of Islam is called a Muslim, or in Persian Mosalman.
Persia is predominantly Muslim, but belongs to the Shi'a
branch which first began as a political and social revolt in
the century after the death of Mohammad and later became rel¬
igious in nature. Early in the sixteenth century, the Safavid
dynasty of Iran, supported by Turkish tribes from Azarbayjan,
revived the Shi'a sect and adopted its doctrines as the official
religion of Iran, a position which it retains to this time.2
All sects and factions of Islam have a united belief in Moham¬
mad as prophet and messenger of God and in the Quran as a
holy book - God's word revealed directly to Mohammad. These
inspired words presumably memorized by his adherents
during the prophet's lifetime, were put into written form after
his death. A later book of hadith, or traditional sayings, set¬
ting out rules for living as dictated by Mohammad, was com¬
piled after the prophet's death. These two documents with the
addition of the shari *a (based on the Quran) form the funda¬
mental rule of law which dominates the life of a believing
Muslim.
Every Shi'a Muslim believes in the pillars of Shi'ite religion
- arkaneddin — which are comprised of two principal groups of
duties, called ferueddin - "the branches of duty"— and
usuleddin - "the Roots of duty". The ferueddin consist of ten
1. H.A.R. Gibb, Mohammedanism, (Oxford, 1953), p. 1.
2. Ibid, p. 18.
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obligatory duties for every mosalman of which the following
five are the most important: 1. Namaz or prayer and avoidance
of pollution; 2 - oruj or fasting during Ramazan; 3 - xums or
gift made when occasional increments are added to a person's
capital; 4 - zakat or gifts made from regular increase to a
person's capital; 5 - hajj or the pilgrimage to Mecca.
This is what every mosalman has to practise. What he has to
believe in is fixed in the group of theological duties consisting
of 1 - Towhid, or belief in Divine unity (that there is no God
but Allah); 2 - Nabbuvat or prophecy; 3 - Maead, or the Res¬
urrection; 4 - CAdl, or the Divine justice; 5 - Irnamat or be¬
lief in the Imams as successors of the prophet. One of the fund¬
amental disagreements of the Shi'a sect with the Sunni and
other sects of Islam centres around belief number 5 - the succ¬
ession of the prophet. The Shi'a theologians have always con¬
sidered that the leader after the prophet, ought to descend
from the prophet's own family, whereas the Sunni confessors
have refused to accept this stipulation. Therefore, the lawful
successors of the prophet are different persons according to the
Sunni and the Shi'a sects. For the Shi'a sect, Ali, the son-in-
law of the prophet, who was duly elected as fourth caliph or
successor of the prophet, is accepted as the first successor, ig¬
noring the first three caliphs - Abubakr, Omar and Osman in
the belief that the successor should be of the prophet's own
family. Whereas Ali is regarded as the fourth caliph by the
Sunni sect.
Furthermore, the Shi'ite muslims restrict the successors to an
ultimate number of twelve, while the Sunni maintain that there
is an infinite line of successors. Another dimension in which
Sunni doctrine differs from the Shi'a's is the question of ijma
- the consensus of opinion. It is argued that after the death
of Mohammad, many questions arose which were not covered
clearly and systematically in the Quran and Traditions. To
overcome this difficulty, the Sunni sect relied on the opinion
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and consensus of the community. However the Shi'ites could not
accept the doctrine of community interpretation of the sacred
writings, and took hold, instead, of the belief that God had
put the guidance of the faithful into the care of infallible
Imams, one of whom would be present in every era. Shi'ites
taught that all the Imams must be respected as appointed by
God and as having inherited secret wisdom from their prede¬
cessors. The Quran could be interpreted only by the infallible
Imams. In fact, as long as the Imams were living in the com¬
munity, the position was clear, but after the disappearance of
the twelfth Imam in 260/873-4 difficulties arose. Although there
was no longer Ijma, people relied on fatvas - decisions given
through the ages by the Ulama - the 'learned' or the 'doctors'
in religious knowledge.1
As already mentioned, all aspects of the life of Middle East peo¬
ple are directed by religion. Patai writes,
"Religion is the fundamental motivating force in
most phases and aspects of culture, and is in ev¬
idence in practically every act and moment of
existence. "a
Frye notes that religion to Persian people means much more
than just theology.
"It is traditionally their society, their law and cult¬
ure, as well as their systems of ethics and behav¬
iour."3
1. Shi'ite beliefs, prescriptions and practices have been discussed in detail in
numerous works, therefore there is no need to give a complete account of them here.
For further details see, Gibb, especially pp.94-98 and chapter 7; D.M. Donaldson,
The Shi'ite Religion, A History of Islam in Persia and Irafc, (London, 1933); and
M.H. Tabataba'i, Shi'ite Islam, translated and edited by Sayyed Hossein Nasr (London,
1975), pp.3-27.
2. Cited in K. Kendall, Personality Developiaent In An Iranian Village: An Analysis
of Socialization Practices and the Development of the Women's Role, (unpublished
Ph.D. Thesis, University of Washington, 1968), p. 52.
3. Ibid.
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Because they are "Twelver" Shi'ite Muslims, Doniq people are
led by Islamic prescription in almost all the actions of their
lives, though in some activities they show unorthodoxies which
result from their own illiteracy and from the lack of qualificat¬
ion of the village mulla in religious matters. And of course peo¬
ple are sometimes lax in their observance of religious precepts,
even if they are knowledgeable enough. Meanwhile the village
* •
customs - Rasm or Sunnat and the civil law - qanun play a
big part in the villagers* lives.
As regards Islam's regulations about principles of living, and
its moral guidance, the village people are aware that they are
sometimes lax in their response. They regret this but claim
that in most cases they themselves are not guilty. Their illiter¬
acy and lack of knowledge of Arabic make it impossible to
have direct access to the Quran and religious teachings. They
have to appeal to intermediaries to explain the Quran and its
regulations to them. There are approximately seven or eight
men, as noted earlier, who were taught by the village mulla
some time ago how to read the Quran. They read the Quran on¬
ly at funerals and for merit without understanding the mean¬
ing. Every household possesses a copy of the Quran which is
wrapped in a piece of cloth and kept on a shelf out of reach,
sometimes not being touched for many years. Possessing a copy
of the Quran is believed to bring blessing to a family even if
it is not read. People are afraid to touch it;
"It is a sacred thing which should be touched with
clean hands, after the performance of ablutions -
qusl — and clean heart. Otherwise an evil spirit
will take hold of the sinner, bringing life-destroy¬
ing bad-luck - tutar."
Most of the people have been taught religious knowledge by an
urban mulla (religious leader) who is invited to the village to
conduct ceremonies specifically during religious months - Mohar-
ram, Ramazan — and at funerals. The mulla stays in the village
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for ten days during Moharram and almost a month in Ramazan,
receiving all his needs from the villagers (food and lodgings),
and also receiving 6,000 Toman (£375.00) for each occasion.
During Moharram and Ramazan, he gives sermons in the mosque
and houses on the recommendations of Islam, and Quranic reg¬
ulations and spends most time recounting the historical back-
ground - the war of Karbala, the fight of Huseyn (the third
Shi'ite Imam) with Yazid, ana his martyrdom. During the day
people gather in the mosque to receive instruction from the
mulla and in the evening, until midnight, the village men gath¬
er in the household where it is the inulla's turn to lodge, to
ask various questions about different fields of Islamic law to
set their minds at rest about them. Though the village men
have more contact with the mulla than the women and as a res¬
ult learn more about the religious duties and precepts, the
same knowledge is passed on by the men to the women. The
inulla has made people more or less aware of religious duties
and recommendations - teaching them about God and his power,
about the prophet, the Imams, the Quran, ana the angels, dut¬
ies at Ramazan and about nainaz (prayer), prohibition of sex¬
ual activity during Ramazan, bodily pollution and ablutions
(qusl), reading the Quran at funerals, performing marsiya
(mourning at Ivioharram) and about giving alms. He has also
given instruction on Qiyamat guni (the day of judgement),
savab (meritorious acts) and g'unah (sinful acts) and corres¬
ponding rewards and punishments in the other worlds - behelt
(heaven) and jahannam (hell). Although they may be illiterate,
the people know that the God has sent a vast number of pey-
^ambar - prophets (124,000) into the world, the first of whom
is Adam and the last the prophet Mohammed. As Shi'as, they
count the number of their twelve Imams - the successors of
peygambar, the first of whom is Ali and believe that the
twelfth is hidden and will appear when the world becomes full
of corruption and kafar - those who do not believe in Islam.
They see religious morality in terms of savab (meritorious acts)
and g'unah (sinful act) and believe in Qiyamat guni - the Day
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of Judgement, when all the savabs and gunahs of every Muslim
will be wieghed and two angels known as sagdus and soldus
will ask for the reasons if one's deeds have not been in accord¬
ance with Islam, If he observes and performs all the religious
laws and recommendations properly, if he has been pious, the
mosalman will go to heaven, otherwise his place is Jahannam
(hell) which is filled with fire, devils, snakes and other mon¬
strous things and where burning alive will be the last punish¬
ment after a multitude of tortures and sufferings.
In regard to obligatory duties of Islam (ferueddin), the people
practise most of these according to the formal laws of Islam.
In Shi'ism, Namaz — prayer— one of the important elements of
the foundation principles is merely an individual duty: to pray
communally, particularly cn Friday in other forms of the Islam¬
ic religion is not obligatory in Shi'ite Islam,1 therefore the
villagers do not observe Friday as a day for prayers and a
sermon. During Moharram, Rarnazan and at certain other times
which are the periods of intense religious activity, all adults
(males over 15 and females over 9) pray regularly. On normal-
days of the year, only elderly people, especially the ones who
have made the pilgrimage to Ma^ad, Mecca or Karbala, pray.
People believe that Namaz is obligatory for every adult mosal-
man and they have been taught by the mulla that it is the res¬
ponsibility of parents to tecich or make their adult children
pray three times a day, otherwise they will be punished in an¬
other world, but the villagers told me that, in the village, if
one forces a youth to pray, he certainly commits more sinful
acts than meritorious ones. Young people regularly have bodily
discharges whether or not they take part in sexual activity
and there is no hamarn (public bath) to which they can go to
perform qusl - ceremonial washing. Since it is impossible for
them to heat water and wash themselves thoroughly at home
1. B.J. Spooner, "The Function of Religion in Persian Society", in Iran, I (1963),
pp. 83-95.
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with the other members of the family about, because they are
shy and would be embarassed if discovered bathing, they can
not be forced to stand facing the qibla (Mecca). That would be
a sinful act if carried out while 'unclean*.
During Ramazan, the villagers believe in fasting regularly and
strictly. Even pregnant and lactating women who, according to
Islamic prescription, should postpone the fast until another
time,1 fast during Ramazan, though they risk their own lives
and that of their infants. Some women reported that they had
had miscarriages during the fasting month, but that they had
to fast, because the village mulla had taught them that Islam
recommends that anyone who has the strength to pick up a cup
should fast, even if she is pregnant, nurses a child or is old.
Only sick people may postpone the fast to some other time. Fre¬
quently girls of nine years of age (which is the recommended
age for a female to start fasting), became unconscious from
hunger, but their mothers usually claim that this has more mer¬
it in it than ordinary fasting and brings greater rewards from
God. Sometimes parents bribe their children under the recog¬
nized age for fasting. The parents use this sort of fast to
make up the fast of their dead relatives who might not have
been able to complete their lost fasts. At the end of the fast¬
ing month, people celebrate the feast of Fitr; all friends and
relatives visit each other offering congratulation, sweets, other
special foods and each family give some money to the poor as
alms. Usually the mulla collects all the Fitra alms promising
the people that he will distribute it among the poor, the wid¬
ows and orphans.
The village people recognise the need to pay xums and zakat
- the 'religious aim tax'. Usually the rich people of the vill¬
age give a list of their property - houses, livestock, golden
1. V.R. Bevan Jones, Mo«en in Islaa, (Lucknow, 1941), pp. 294-95.
- 75 -
ornaments, money in the bank and other valuable possessions
to the mulla who assesses the value of the property and calcul¬
ates an appropriate levy. The levy is delivered to Feyzziyya
Madrasasina - the centre of religious studies in Persia, in Qum
(established in 1906 A.D.) either through the village mulla or
the people themselves, to be spent for religious purposes or dis¬
tributed among the poor. People believe that giving out the rel¬
igious alms tax makes one's property pak (purified and
blessed) which always keeps a family under the protection of
God. In addition to zakat people of the village pay something
each year in the name of the Imams - 'mal-e Imam'. This is
generally paid in accordance with the village mulla's teaching.
Each musalman, irrespective of whether he is prosperous or
otherwise has an obligation to pay annually some amount of
money in the name of Imams. This money should normally be
sent to cover the expenses of the Imams' servants. The mulla
weighs the economic position of all the village families with
the help of local people and specifies their mal-e Imam. After
collecting the Mal-e Imam, the mulla gives receipts to the peo¬
ple, certifying that they have paid, for instance, this year's
Imam's share. If a poor family is not able to pay its share,
a prosperous one pays instead because of the attached merit.
It is believed that the mulla is entitled to keep some of the
mal-e Imam for himself, but he should deliver the greater part
of it to the headquarters in Qum to be spent by theological
students. However villagers complained that the mulla of the
village keeps most of the mal-e Imam for himself and that he
has built a mansion for himself in Qum.
The last element of the "pillars" of the religion is hajj, or pil¬
grimage, which is expected of each one who can afford it. This
duty is obligatory for women also and if they have an opport¬
unity they should go. The village people believe that the pil¬
grimage to Mecca is a part of one's qesmat (fate). If God
loves one, he makes him wealthy enough to visit his house.
There are four male Hajis (Mecca pilgrims) in the village but
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none among the women. The pilgrimage to Mecca transforms
one's social and political status within the community. Re¬
turned pilgrims are highly respected, are consulted on xeir-u-
sar - good and bad events - and mediate in disputes. There
are only two Doniq women who have made the pilgrimage to
Karbala. One of these women made the pilgrimage using an in¬
heritance from her father and the other went with her husband.
In fact, the social status of Kablay Xan'im is not ^ess than
that of Hajjis among men. At least among their kinswomen, they
are consulted about most of family affairs and their advice car¬
ries equal weight with that of men. In the guest houses, they
are allocated the upper part of the room and respected highly.
The village people cannot normally afford the pilgrimage to
Mecca, though they always wish that they could afford it. In¬
stead they know it is their obligation to "visit" (ziyarat) the
shrine of Imam Reza (the eighth Imam of Shi'a) at Mashad
which is nearer to Doniq and does not require so much money
to go to. Each year on the tenth of Safar (the second month of
Mohammadean year), which is the anniversary of Imam Hus-
eyn's martyrdom - arbaHn - a group of village mourners -
heyyat-go to Mashad to mourn Huseyn«s martyrdom there. This
is a good opportunity for village people to join the heyyat and
fulfil their obligation. The villagers, like other Muslims, rec¬
ognise qurban bay rami - the final major rite of the pilgrim¬
age of Mecca on the 10th of Dhul-Hijja, when animals are sac¬
rificed at Mina in commemoration of Abraham's sacrifice in
place of his son - Ishmael.1 The family who can afford to do
so sacrifices a sheep and distributes it to relatives, and to
others who are not related to them, usually the poor who can¬
not afford to sacrifice an animal. The ones who cannot afford
to sacrifice an animal, may join together and share a sheep
among themselves.
Finally, one of the marked and important religious rites and
1. Quran, 23:101.
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festivals which is highly respected and recognized among Doniq
people (just as it is in rural and urban communities through¬
out the whole Shi'ite world), is Moharram - the month of mourn¬
ing. The anniversary of the martyrdom of Imam Hust n on the
10th of Moharram is the most important religious event of the
year for the villagers. The historical battle of Karbala (A.D.
680) when Huseyn (the third Imam) with a small number of
supporters, fought against the Caliph Yazid for the rulership
of Islam and was slain, is the event commemorated during the
mourning month. The battle of Karbala and the martyrdom of
Huseyn combine to form the most afflicting historical tragedy
for Shi'a mosalman^. Public mourning during the ten days of
Moharram was first introduced by Buyid ruler in 963 A.D. (352
A.H.) and
"the practice has continued as the most distinctive
and most widely known of all Shi'ite customs."1
"The over-riding religious importance of
Moharram in the mind of the ordinary believer is
proved again and again by the intensity with
which it is observed from year to year despite
official attempts to restrain it."2
As authors report from different Shi'ite societies, the way mour¬
ning takes place during ten days of Moharram differs from one
area to another. Some communities dramatize the martyrdom
while others concentrate on various other forms of mourning
the commonest of which is
"a great variety of spectacular and gruesome ways
1. See Donaldson, op. cit., pp. 30-31; M. Arzrumi, Tarix-e Engelab-e Islam Beynol
X'ass ValeAmw, MS. (National Library of Tehran, 1634), pp. 602-4; E.G. Browne, A Hist¬
ory of Persian Literature in Modern Times (A.D. 1500-1924), (Cambridge, 1924),
pp. 30-31; and N. Falsafi, Zendeqani-ye lah Abbis Avval (Tehran, 1303 SH.) Vol. 3,
p. 10.
2. Spooner, op. cit., p. 51.
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"of shedding their blood and mutilating their
bodies."1
In Doniq, people do not mutilate their bodies any more, though
they used to wound their heads a few years ago until the state
banned the practice. Approximately five years ago, on the
tenth day of Moharram (ASura) people used to wear the Kafan
- a white cloth — and prick their heads with a dagger, process¬
ing around the village lanes. My informants reported that Don¬
iq's ba£yarannar - 'head cutters' — went to neighbouring vill¬
ages pricking themselves with a dagger in front of the mosque
of each village until they became unconscious and collapsed.
The village people no longer perform the mutilation ceremony,
but nevertheless the mourning and rites are highly emotional
in Doniq. The Moharram anniversary and processions in the
village, as in other communities, are detailed and numerous
and do not warrant detailed description here. Most important
processions can be described as examples. In the six days of
Moharram, all the village men form a dasta - 'mourning team'.
They wrap black scarves around their heads and wear long
black smocks. They beat themselves with chains - zanjir twice
a day for one or two hours. They move in slow processions
through the lanes of the village while beating themselves and
calling out nowha (laments) in which they are led by a man
who chants from a printed book of nowha. After wandering the
lanes and visiting some houses where they distribute specially
blessed food, they gather in the mosque making the ceremony
more impressive and dramatic by marsiya (a lament in verse)
on the tragedy of Karbala.2 The nowha oxiyan - 'reciter'-or
1. Donaldson, op.cit., p.277; I. Lassy, Muharram Mysteries among the Azerbeijan
Turks of Caucasia, (Helsingfors, 1916), see particularly, pp. J3-23 and R. Tapper,
op.cit., pp. 159-162. A detailed study of the religion of the Azarbayjani Turks was
made by Lassy in villages near Baku and by Tapper among the Shahsevan of Northern
Iran. The features of the religious practices of these people appear similar in many
ways to those I recorded among the people of Doniq.
2. The marsiya can be described as "an intoned exposition or interpretation, by one
practised in the art, of the general faith, of which the climax and major part will
be concerned with the passion and death of Husain, or some related aspect of the
Moharram story." Spooner, op.cit., p. 86.
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the village mulla chants nowha or marsiya to arouse the emot¬
ions of people gathered in the mosque - •omen, in one separate
part and men in another part, who will beat their chests and
heads and weep in sympathy. There is no specific assembly for
mourning among the village women, although the city women
hold a mourning assembly separate from the men. The village
women gather in the mosque only in Tasuta and A^ura when it
seems to be obligatory for all people irrespective of sex, young
and old, to be in the mosque. They listen to laments chanted
in the men's part and weep. To me the village women do not
appear to be as emotional or as concerned about mourning as
the men, or as city women. While the rite is going on in the
men's section and the atmosphere is highly emotional, many
women are to be found chatting and exchanging the news of the
village, or carefully watching the behaviour of young marriage¬
able girls in order to mark one or two as possible matches for
their male relatives. In fact, they seem to take advantage of
their free time and this leisure activity to enjoy themselves,
chatting and eating rather than
"rehearsing their faith and deepening their symp¬
athy with Husain and his companions in their
suffering",1
which devotional exercises should be performed by every Shi'a
to gain a savab, that is, to become eligible for a spiritual re¬
ward in heaven. In any case, the 'dasta', zanjirvir an - beat¬
ing with chains, gathering in the mosque and chanting of
laments go on until the tenth day of Moharram - Asura-when
the "passion plays" known locally as £abih (resemblances or
imitations) take place. A re-enactment of the Battle of Karbala
and the fight of Huseyn with Yazid is demonstrated and people
watch the play and sob.
1. Spoonen, op.cit., p. 86.
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In short, all the elements of the Shi'ite faith with its duties,
rituals and festivals, are believed and practised by the vill¬
age community according to orthodox Islam; and when the vill¬
agers are sometimes lax in carrying out a particular rule, it
is only because they are illiterate or have been misled by the
badly informed mulla. This does not mean, however, that the
people are habitually slipshod about their religious beliefs.
The important events of their lives such as circumcision, marr¬
iage, death and mourning are acted out on a stage set by
Islam. Until two years ago, marriages in Doniq though con¬
tracted according to Islamic law, were celebrated with music,
dancing, gambling and drinking which are all against Islamic
teachings. The mulla condemned them as haram - prohibited in
Islam- asking people to stop celebrating the marriage ceremony
with music and to make use of the darvis - dervish - who
chants unorthodox stories from religious mythology. People com¬
plained that the marriage ceremony without music and with a
darviS is not enjoyable at all, but since Islamic teaching (and
the mulla in particular) do not approve of the more relaxed
celebrations, the villagers must do without them.
Doniq women within a wider context
In regard to the position of women in family and society -
their modesty, chastity and seclusion, the segregation of the
sexes and veiling are all Islamic institutions, but although
people of Doniq carry out the absolute terms of the religious
prescriptions, they usually explain what they do as tradition
(Rasm) or as responses to the two notions of 'honour' - ab'iri
- and 'shame' - sarm - rather than as obedience to Islam. In
other words, when a woman is asked why she restricts her act¬
ivities in society so rigidly, she answers that she wants to
protect her ab'iri - 'honour'—and that of her family. Or her
seclusion is referred to as a 'custom' rather than a gunah -
an Islamic requirement.
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Just as Doniq women do not see Islam as solely responsible for
their seclusion, anthropological studies have shown that among
many other Muslim and non-Muslim communities the institution
of 'pardab' or restriction has been imposed on women with just¬
ifications other that 'Islam'. But one of the most prevalent
impressions among the people of many societies, especially in
the West, is that the 'pardah system' and the seclusion of
women originated in Islam, is purely an Islamic ideal and is
practised among Muslim communities only. However to counter¬
balance this impression I should like to give here a brief gen¬
eral consideration of the position of women in Islam, then nar¬
row the discussion to focus on the status and seclusion of wo¬
men in Doniq as a Muslim community, and finally extend the
inquiry to an examination of 'pardah' among the women of
other cultures and the factors and forces presented as respons¬
ible for it. In this way we shall discover if seclusion of wo¬
men can be considered a purely Islamic phenomenon or if the
matter is more complex.
As a matter of fact, studying the position of women in Islam
is not simple. For as it has been noted before, Islamic law
has complex sources - in the Quran, Mohammad's sayings -
hadith, his way of life - sunna and various other schools of
thought all with opposing interpretations and ideas. Obviously,
the different strands of thought present different values and
beliefs in regard to the importance of the 'pardah system' or
'seclusion' and status of women. When one refers to the writ¬
ings of the more liberal and reformist schools of thought which
are extremely diffuse, with many variations of interpretation,
one is confronted with the interpretation that all the verses in
the Quran urging Mohammad's wives to practise 'purdah' relate
only to the prophet's own wives and to women residing in
places like Mecca and Medina and that the commands are not
applicable to all believing women.1 Some others claim that the
1. Bevan Jones, op.cit., p. 211.
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Quran and Islamic teachings nowhere forbid the education of
women, nowhere specify the strict observance of 'pardah' and
that they do not forbid women to occupy themselves with busi¬
ness and social activities. Saneya Saleh, for instance, notes
that,
"A Moslem woman is recognised as equal to a man
in the matter of earning money and owning prop¬
erty. She may, if she wants to, follow any profess¬
ion ."
In support of her interpretation she cites verse 4:32 of the
Quran that says,
"Men shall have the benefits of what they earn and
women shall have the benefit of what they earn."1
For further support she points out that in the seventh century
(at the inception of Islam)
"women took an interest in all the activities of the
Moslem community. The care of the children did not
prevent them from going to the mosque to join the
prayers (a thing not done now)... to join the
soldiers in the field of battle, to perform a large
number of duties... or taking part in actual fight¬
ing when necessary... They were often consulted
on religious and political matters ... helped their
husbands in the fields, served the male guests at
feasts and carried on their own business. They
could sell to and purchase from men. As early as
the seventh century a woman was appointed by the
Caliph Umar as 'super intendent' of the market of
Medina... Islam never favoured her seclusion in
any 'extravagant form'... unfortunately for Moslem
women... these socio-religious reforms designed for
the seventh century have not furnished a basis for
continuous progress and reform."2
1. S. Saleh, "Women in Islam: Their Status in Religious and Traditional Culture",
International Journal of Sociology of the Family, 2 (1972), part one, pp.35-42 (p.37)
2. Ibid, part two, pp. 193-201 (p.194). Cf. H. Papanek, "Purdah: separate worlds
and symbolic shelter", Comparative Studies in Society and History, 15 (1973),
pp. 289-355 (p. 305).
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Saleh concludes that it is absolutely misleading and incorrect
to say that pardah is a religious institution established under
the sanction of The Holy Quran. The fact is that the pardah
and seclusion concept is quite foreign to Islam and Islam in
this relation has in fact been corrupted by extra-Islamic tradit¬
ions, civil law, non-Islamic custom and misinterpretation of
men who have always been trying to take advantage of their
power. Islam should, however, be purified not paralyzed by
these non-Islamic traditions and values.
Besides those who subscribe to this liberal line of thought, be¬
lieving that Islam has never recommended and does not now
recommend the institution of pardah, there are other reformist
experts who believe that 'pardah' has been in the spirit of
Islam, but argue that Islam is not philosophically stagnant;
its concepts leave room for changes in its social laws - in
response to developing technology and to the needs of people.
This flexibility is more easily recognized if we separate
Islam's social laws from its theological teachings.1
Despite this "apologetic progressive" claim, those belonging to
the traditional, or orthodox school of Muslims see 'pardah' as
an Islamic injunction, its observance demonstrating their adher¬
ence to the ideas of their religion. This school is believed to
interpret 'the word' rather than 'the spirit' of the Quran, sup¬
porting the superiority of men, and the traditions of arranged
marriage and polygamy while opposing birth control, the educat¬
ion of women, women's taking part in social and economic act¬
ivities outside the home, and recommending strict 'pardah' and
veiling. Outstanding examples of the proponents of this school
are Mortaza Motahharri (writing in 1978), a prominent Persian
theologian, Ahmad Galwash (1961) of Pakistan and Abul Ac la
Maududi; leader of the Islamic political party, Jarnae"[ce Islami
1. H. Sadr, Huquq-e Zan Par Islam Va Urupa, (Tehran, 1357 Sh.). See also D.C.Gordon,
Women in Algeria: An Essay on Change (Cambridge, Massachusetts, 1972), p. 29.
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from India (1972). *
Maududi, who is concerned with the 'laws of nature' and the
social system of Islam, says that those people who believe that
Islam should be changed with time and with the changing inter¬
ests of human beings or who believe that the seclusion of wom¬
en is not in the spirit of I slain, "have developed the disease
of taking a jaundiced view of things" or have been influenced
by western values. He argues that the segregation of sexes and
seclusion and veiling of women is what Revelation decreed in
accordance with the reason and nature of human beings and
with the social order and is intended for all eras and all be¬
lieving women.2
Human intervention, suggests Maududi, will clumsily upset the
fine balance of Islamic society, for which provision is made in
the holy writings. He continues that human beings have been
endowed with unlimited and uncontrollable sexual urge not mere¬
ly for the purpose of enjoyment, pleasure and replenishing of
the earth, but the creator also intended man and woman to
unite as lifelong companions, fitted comfortably into the family,
a protected and safe sphere within which children may be
reared, and
"To knit several families together by the love of
1. M. Motahhari, Nezaa-e Huquq-e Zan Par Islam (Tehran, 1357 Sh.); A. Galwash, The
Religion of Islam (Cairo, 1961), see especially pp. 115-52; and A.A.Haududi, Purdah
and the Status of Women in Islam, translated and edited by Al-Astfari (Lahore,
1972).
2. As regards the controversial argument that the verses of the Quran in relation
to the status of women apply only to the wives of the Prophet and are not for
general application, Maududi believes that although the injunctions are revealed
for the holy Prophet and his wives, they are intended to serve as a model for other
women living in the houses of the ordinary Muslims. They are for the compliance of
all Muslims who are followers of Mohammad and who should follow his way. (Maududi,
op. cit., footnote, p. 151).
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"blood relations, to lay the foundation for cooperat¬
ion and mutual dealings by common loves, and
finally to create a society and system of community
life."
Maududi feels that one of the most pressing needs of society is
that runaway sexual desires must be carefully restrained or
moral collapse will come about. Conditions in a community
should not tempt people to sexual greed or excess, but should
encourage natural fulfillment of sexual inclinations within the
law. Maududi claims that the Islamic code of living provides
for this pleasing balance, through the institution of marriage
which is urged on all Muslims (those who do not tnarry incur
the displeasure of Islam).2
In order to prevent sexual excitment and stimulation leading
to the satisfaction of the sexual urge outside of marriage and
to provide a pure and peaceful social harmony that is needed
for man to develop his physical and mental abilities and play
his role effectively in the building up of civilization, the soc¬
ial laws of Islam, Maududi reminds us, have drawn up three
categories of measures: "moral purification", "punitive laws",
and "preventive measures".3 These three measures cooperate
with each other to help the social system to function in an
orderly and effective way. By the first process - 'self-purific¬
ation' a man is so trained and educated that he automatically
assumes modest and moral behaviour as "natural" and is there¬
fore disinclined to violate it. If he fails to observe morality,
the second process recommends a severe punishment. And finally
"preventive measures" are suggested to safeguard against all
sorts of unnatural "excitment" and "artificial stimulation" and
maintain moral soundness within the society.
1. Kaududi, op. cit., pp. 87-88.
2. Ibid.
3. Ibid, pp. 163-84.
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One of the important elements of the "preventive measures" in
Islam as suggested by Maududi, citing Quranic verses and the
Prophet's sayings, is the seclusion of women and the segregat¬
ion of male and female spheres of activities. These regulations
prevent the creation of possible sexual relationships outside the
framework of marriage, and work together to make society run
smoothly and keep the home contented. On the basis of this
school of thought, a woman's place is at home and her primary
role is that of 'wife' and 'mother' "in which she excels by nat¬
ure and disposition". A man, however, has his place mostly out¬
side the home protecting the family from all danger and tempt¬
ation and earning their livelihood and maintenance.1 Further¬
more, according to this conservative interpretation of Islamic
law, men and women require different kinds of schooling suited
to their "natural" paths in life. Since a woman's territory is
'home', she should receive those branches of knowledge and
education which will make her a good housekeeper, a good
mother and a good wife.2
Further, Islam does not approve of a woman going out of her
house without a genuine reason. If a woman has no male, relat¬
ives to carry out her affairs outside the home, protect her and
earn her livelihood, she may go out. The Quranic verses, 33:
32-33 are often cited in support of this rule:
"And stay quietly in your houses, and make not a
dazzling display, like that of the former times of
ignorance; and establish regular prayer, and give
regular charity; and obey God and his Apostle..."3
Unlike the men of the community, the women are not required
to attend prayers such as the juiyrh (weekly congregational
prayer), or to go to funerals. Men obtain most merit by pray-
1. Maududi, op. cit., p. 149; Galwash, op. cit., pp. 126-27.
2. Ibid, p. 156.
3. There are many different translations of the Quran. For a standard translation
and commentary, see A. Yousuf Ali, The Glorious Koran (Lahore, 1934).
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ing in the mosque along with other men, but women are expect¬
ed to pray to best effect in private, in their own homes. It is
claimed that in response to Uram Humaid Saeidiyyah who desired
to offer prayer under the Prophet's leadership, the Prophet
said,
"I know that, but your offering the prayer in a
corner is better than your offering it in your
closet; and your offering the prayer in your closet
is better than your offering it in the courtyard of
your house; and your offering the prayer in the
courtyard is better than your offering it in the
neighbouring mosque; and your offering it in the
neighbouring mosque is better than your offering
it in the biggest mosque of the town."1
Women are allowed to attend the mosque at night, but not to
mix with the males in the congregation, nor to stand in the
front rows. They should stand separately behind the rows of
men. If a woman leaves her home out of necessity, she has to
take good care - she ought to be accompanied by her male rel¬
atives and dress herself properly, so as to cover her person
from head to foot and walk in the street looking down, modest¬
ly.2 There is debate among apologists as to whether or not the
Quran enjoins hiding the face. The Quranic verse is,
"0 Prophet! Tell thy wives and daughters, and the
believing women, that they should cast their outer
garments over their persons (when abroad): that
is most convenient, that they should be known (as
such) and not molested..."3
Galwash argues that a woman is allowed to uncover her face
and hands, but the rest of her body must be concealed before
strangers, whereas Maududi claims that although the veil is
not directly recommended in the Quran, nevertheless when the
1. Cited in Maududi, up. cit., pp. 207-8.
2. Galwash, op. cit., p. 151.
3. Quran, 33:59.
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words of the Quranic verses and their well-known and gener¬
ally accepted meanings and the practices during the Prophet's
day are considered carefully, one finds out that the wearing
of the veil and concealment of the face are also in the spirit
of the Quran.
The Quranic teachings also recommend women to behave in ex¬
treme modesty and not to show their ornaments.1
"And say to the believing women that they should
lower their gaze and guard their modesty; that
they should not display their beauty and orna¬
ments except what (must ordinarily) appear there¬
of; that they should draw their veils over their
bosoms and not display their beauty except to
their husbands, their fathers, their husband's
fathers, their sons, their husband's sons, their
brothers or their brothers' sons, or their sisters'
sons, or their women or the slaves whom their
right hands possess, or male servants free of phys¬
ical needs, or small children who have no sense
of the shame of sex; and that they should not
strike their feet in order to draw attention to
their hidden ornaments..."2
Similarly, the men are also recommended to behave modestly:
"Tell to the believing men that they should lower
their gaze and guard their moaesty.. ."2
And
"Do not enter houses other than your own, until ye
have asked permission and saluted those in
them.. ."3
"When you ask women for anything ye want, ask
them from before a screen: that makes for greater
purity fcr your hearts and for theirs..."*
1. The word "ornaments" has been interpreted variously. For some it is taken to mean
the ornaments women wear, which in this case should not be displayed ostentatiously,
and others contend that the terra has to do with the beauty of the body (see Bevan
Jones, op. cit., p. 212).
2. Quran, 24:30. 3. Ibid, 24:27. 4. Ibid, 33:53.
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Moreover, the Quran enjoins women
"not to talk in a soft voice, lest the man of the un¬
healthy heart should cherish false hopes from
them.. ."*
The requirements of bodily modesty are relaxed for women who
have passed the age of childbearing.
"Such elderly women as are past the prospect of
marriage, there is no blame on them if they lay
aside their (outer) garments, provided they make
not a wanton display of their beauty: but it is
best for them to be modest..."2
These are, then, in the view of traditional thinkers, the "pre¬
ventive measures" which have been recommended by the Islamic
social system to regulate the relationship of the sexes and safe¬
guard the moral welfare of the society. Muslim apologists argue
that the 'pardah system' with its division of labour, prohibit¬
ion of women from public appearance, its covering of women by
the veil and protection of them by male members of the commun¬
ity does not imply women's inferiority and degradation, but is
part of the duties and responsibilities allocated by God for the
ordering and proper functioning of society. Galwash points out
that although men and women have different functions and resp¬
onsibilities in accordance with their different physical struct¬
ures and capacities, they are considered equal as human be¬
ings and enjoy equal rights with men in the family and soc¬
iety.3 While this line of commentators claims and defends strict¬
ly the concept that women in Islam have always been consid¬
ered equal with and enjoy equal rights with men, they are
also unable (though they make considerable effort to do so) to
1. Quran, 33:32.
2. Ibid, 24:59.
3. Galwash, op. cit., p. 128.
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explain away the very famous and obvious verse in the Quran
that says,
"Men are superior to women on account of qualities
with which God hath gifted the one above the
other, and on account of the outlay they make
from their substance for them. Virtuous women are
obedient, careful during the husband's absence,
because God hath of them been careful."1
While Maududi accepts this verse in the same spirit, Galwash
tries very hard to distort the true meaning of the verses, but
in the end produces a commentary which emphasizes nothing
else but the unequal rights of men and women. He says that
the sense of the verse appears to be nothing more than this:
that a man should treat his wife with love and affection and
provide for her from his abundance, while a woman should pre¬
serve his honour, attend to domestic duties and look up to him
as her friend, philosopher and guide. While making an effort
to interpret the verse in a more liberally acceptable way like
this, in the end he arrives back at the same understanding of
it reached by the respectable and responsible commentators of
the verse - which of course contradicts his entire argument by
implying the superiority of the men. He concludes that on the
basis of the interpretation of these reliable and respectable com¬
mentators the verse does not imply anything more than a man's
peculiar rights to exert certain controls over his wife. This
superiority, he argues, is because of his certaininnate qualit¬
ies of power, knowledge, audacity and courage. An indication
of his innate and decided advantage is that all prophets, apos¬
tles, distinguished personalities such as Shakespeare, Newton,
Raphael, Handel and commanders of armies have all been men,
not women. Therefore women, lacking the intellectual and phys¬
ical power of the other sex, should depend on men and take
benefit from their strength and intellectual power, all of
1. Quran, 4:34.
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which, of course, in Galwash's opinion is not an implication
of women's inferiority and unequal rights.1 Maududi, on the
other hand, accepts the verse at its face value without making
an effort to distort its meaning. He says that because man pro¬
vides maintenance for the family, he has been regarded by
Islam as superior to women. He is the protector, in charge of
and responsible for all affairs associated with the women. And
a woman who is virtuous ought to obey her husband in every¬
thing she does. If a woman goes beyond her own home when
her husband has expressed the wish that she should not go
out, she is liable to be cursed by every angel in heaven.
Maududi rounds off his argument by citing verse 4:34 in the
Quran, the admonition about women who disobey the male mem¬
bers of their family:
"As to those women on whose part ye fear disloyalty
and ill-conduct, admonish them (first), (next), re¬
fuse to share their beds, (and last) beat them
(lightly); but if they return to obedience, seek not
against them."1
Pardah In Doniq
The position of women in Doniq is not out of step with the
teachings and recommendations of Islam as commented on by the
traditional school of thought.
There is an obvious distance and separateness between the two
worlds of women and men in respect both of their work and of
their separate domains. The world of men is a public world
where they control all the social, economic and political affairs
of their families and the village. They do agricultural work in
the fields, handle the family's administrative affairs and trans¬
actions in the nearby town and neighbouring villages. The men
1. Galuash, op. cit., pp. 124-25.
2. Quran, 4:34. Maududi, pp. 148-49.
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also control the councils of the village, the mosque, religious
ceremonies and the shops. However marriage is the one and
only career of women and their traditional and proper domain
is the private carefully enclosed household where they are busy
with housework and other home affairs of the family - child-
bearing and rearing and serving those family members who occ¬
upy more visible jobs outside the home.
There are various social institutions which are widely used in
Doniq to reinforce and perpetuate the separateness of the two
worlds of women and men and prevent women from entering and
interfering in the world of the men. These mechanisms which
have also been identified and observed in other cultures and
other parts of the world, are often included by anthropologists
in the terms of the "pardah system"1 or "modesty code".2 Par-
dah is a Persian word which is also used in Turkish. It means
"curtain", referring to the curtain which is put over windows
and across doorways to protect a room from the heat in the hot
weather and from the icy wind and cold in the cold weathers.
But as the reports of anthropologists from various communities
demonstrate, the word "pardah" or "purdah" is widely used to
indicate the segregation of the sexes and concealment and se¬
clusion of women.2 In Iran including Doniq, all the features
1. C. Vreede-de stuers. Purdah; a study of Muslim women's life in Northern India,
(Assen, 1968), p. 61; see also Papanek, op. cit., p. 289.
2. R.T. Antoun, "On the Modesty of women, in Arab Muslim Villagers: a study in the
Accomodation of Traditions", American Anthropologist 70 (1968), pp. 671-696, (p.672).
3. P. Jeffery, for instance, summarizes the phrases containing the word 'purdah'
which are used in India to refer to the seclusion of women and separation of the
worlds of the sexes such as "purdah rakna" (to keep purdah or to place a curtain),
"purdah ke pichhe rehna" (to live behind the purdah), and "purdah nashin" (a person
who sits behind the purdah); P. Jeffery, frogs in a Well: Indian Women in Purdah,
(London, 1979), pp. 2-3; cf. Vreede-de Stuers, op. cit., p. 61; Papanek, op. cit.,
p. 289; and Bevan Jones, op. cit., p. 211.
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and styles of behaviour which authors often include in the term
'pardah' are present, but without a special phrase being app¬
lied to the code of behaviour.
The "pardah system" consists of the separation of the worlds
of men and women by keeping a social and physical distance
between them, resulting in the seclusion, concealment, veiling
of women and their removal from public and in making them de¬
pendent on men, which are all practices that can be observed
in Doniq. One of the important ways in which the social dist¬
ance between men and women is visibly maintained is 'veiling'
- the wearing of the fcadira, which also, in turn, expresses
one's age, social status and religious ideas. The d'adlra is a
piece of cloth - 3.5 metres in length and 1.5 metres in width,
behind which all women conceal themselves or wrap themselves
when they leave their homes.1 Cadira is operated by all women
in Doniq over the age of ten or eleven when in the company of
all strange men and in some specific contexts it is also worn
when dealing with close male relatives. The 6adira gives con¬
cealment to women - hiding their heads, hair, faces, hands,
all bodily features and ornaments worn by them so that nothing
is obvious from a woman's appearance that would enable one
to recognize her. In other words, under her cadira, she is a
nobody, anonymous without face and name and difficult to com¬
municate with. Of course, women in Doniq who have to carry
out part of their work outside the home, have to compromise,^
between cadira and their work. During working hours the
cadira is not used to its full effect and meaning, for in order
to perform her job without being disturbed, a woman cannot
1. The cadira or veil is used under various names, forms, qualities and colours in
different Muslim and non-Muslim communities. One of the commonest veils among
Muslims of Northern India and Pakistan is the burqa which is made of either silk
or cotton material, respectively appropriate for rich and poor women, and consists
of a long coat with sleeves with a cape-veil which covers the head and shoulders,
reaching to the waist, and a smaller veil attached along the hem of the veil to
cover the entire face. (See Vreede-de Stuers, op. cit., p. 60, and Papanek, op.
cit., p. 295).
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drop it loosely right down to the ground around herself by
which action she would hide her bodily features. She has to
wrap it around her waist and is unable to cover her face,
though as soon as she hears a man approaching, she drops her
work and covers her face with the badira holding it with her
teeth in order to be able to continue the work. Outside working
hours when she visits a house for instance she is absolutely
covered by the cadira and is completely faceless and nameless.
With such a person one finds it very difficult to communicate.
Obviously, veiling in the true sense, cuts the woman off from
all social life going on around her.
In fact the badira is, as Papanek points out,
"a logical supplement to the use of enclosed living
spaces and enables women to move out of these
spaces in a kind of portable seclusion."1
Even if the veil restricts woman's social contact and has a for¬
bidding appearance, it is indeed a liberating invention under
the protection of which a secluded woman finds it possible to
leave the confinement of her home. Without it women would cert¬
ainly be confined to their homes. Owing to the poor quality of
the bacfira fabric and because every woman is traditionally pre¬
sented with a badira by her family each new year - bayram
- a woman might own several of these garments. The dadira is
changed according to the demands of the situation or occupat¬
ion of a woman. The dadlra for work is different from the one
used by a woman when she goes to the town. Moreover, owning
many bad'ira and wearing different veils for different occas¬
ions, is an extra element of disguise which reinforces social
distance between men and women. Even if a man might have
1. Papanek, op. cit., p. 295. Cf. Verity Saifullah Khan, "Purdah in the British Sit¬
uation", in D.L. Barker and S. Allen, Dependence and Exploitation in Work and
Marriage, (London, 1976), pp. 224-245, (pp. 226-27).
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some idea of one's veil, which might enable him to recognize
a woman, on another occasion when the £adi'ra had been
changed, he would be unable to recognize her. Apart from be¬
ing an obvious sign of the wearer's secluded status, the fcadir-
Ij. is one small element in a complex social interaction, which
has its own vocabulary of body language and signals. Used
very specifically, the fcadira may express many different
shades of modesty or of provocation.
"It is typically shifted and redraped in response
to changes in the immediate situation, and al¬
though the gestures used in this rearrangement do
not necessarily indicate changes in seclusion, they
do usually indicate degrees of 'respect' paid to
others by women through the extent of body-cover¬
ing.'"
For instance, in front of a father-in-law, a daughter-in-law
covers her face as well as her whole body with the cad'ira as
a gesture of respect, but in the presence of her mother-in-law
she does not cover her face, but only the upper part of her
body.
The social distance between men and women is not always only
maintained by the 6adira. Whether a woman can cover herself
or not, there are more subtle and symbolic ways which rein¬
force her distance from men and her seclusion. These subtle
ways consist of goz sataima max - 'avoiding eye contact' of
'eye pardah' — bowing the head, and keeping silent in the pres¬
ence of men. When a woman steps outside her home or meets a
man in the street, her head becomes slightly lowered and her
eyes are lowered, gazing at the ground a few steps ahead, in
order to avoid eye contact with him, and she avoids greeting
or speaking to her female friends and relatives, lest her voice
be heard by a strange man. A modest woman's voice must nev¬
er be heard by na-mahram —'permitted in marriage' rnen-out-
1. Papanek, op. cit., p. 295.
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side the home. In Doniq, when two women speak to each other
in the street, as soon as a man passes by, they lower their
voices or continue their discussion in whispers in order not to
attract the attention of the man. The village mulla has taught
the women that their voices are attractive and exciting and
that because of this they have been religiously prohibited -
haram - from being heard by men. It is better for a woman
not to talk in front of a na-mahram —permitted in marriage
man — and on occasions when speaking is necessary such as
when answering a knock at the door, it is considered proper
for her to put one of her fingers in her mouth in order to alt¬
er the tone of her voice and produce a strange sound that will
prevent the men from becoming excited. Therefore, when someone
comes to the door of her home, a woman refuses to answer the
door if possible, or she sends children to answer it, or, out
of necessity, she hides herself behind the door asking the call¬
er's business so quietly that the person at the door is hardly
able to hear her. V/hen a woman needs to attract the attention
of her husband or children for some important reason, she can¬
not call out to them. She either goes and catches up with them
or sends someone to fetch them.
These features of the 'pardah system' are so subtly symbolic
and vary so much with different contexts that one can hardly
recognize them unless he or she is really familiar with them
or a trained anthropologist. This is one reason why some writ¬
ers who have worked in societies where the 'pardah system'
was in operation, have given varying and sometimes even con¬
tradictory views on and opposing accounts of their observations
of pardah. For instance, Woodsmall, an American scholar writ¬
ing in 1936 about Muslim women, points out that
"at least 96% of Muslim women, perhaps even more,
observe purdah consistently and logically."1
1. R.F. Woodsmall, Moslem Women Enter a New World, (London, 1936), p. 41.
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And later writing in I960, she seems to contradict her earlier
view;
"women of the rural population, some 80% of the tot¬
al, have never worn the burqa.1
However, on the basis of the diverse and subtle features of the
pardah system just described, it can be confirmed without
doubt that all Muslim women living in villages or towns ob¬
serve pardah in an essential sense, not merely in the sense of
wearing the veil only.
In short, wearing the £adi'ra or veil, avoiding eye contact,
covering the head and lowering the voice are all means which
are widely used in Doniq to keep the traditional social dist¬
ance between men and women and deprive women of public and
social interaction, making them more dependant on male mem¬
bers of their families.
Finally, a general and more apparent feature of the pardah
system is the physical distance between the sexes which is prac¬
tised in all family and social relations. In North India and
Pakistan even within the family, the sexes may live in separ¬
ate spaces, dividing the house by a curtain or even a more
solid construction into the male section (mardana) and the fe¬
male area (zanana) and outside the home all institutions and
public facilities such as buses and trains are fitted with both
zanana and mardana.2 In Doniq all gatherings for feasts, fest¬
ivals, marriage ceremonies, funerals and religious ceremonies
are divided into arvad yeri - women's section - and kisi yeri
- the men's area - meaning that men and women gather in sep¬
arate rooms in a compound, if there is enough room; if not a
1. R.F. Woodsmall, Women and the New East, (Washington, 1960), p. 102.
2. See Vreede-de Stuers, op.cit., pp.53-59; Papanek, op.cit., p.294; Jeffery, op.
cit., p. 53; and Saifullah Khan, op.cit., p.226.
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neighbour's house is borrowed until the social activity is over.
However there are no male and female sections inside homes.
Even if a family is an extended one (brothers and their
wives), all family members gather and eat in the same room,
though as soon as a strange visitor arrives, the separateness
takes effect. If the visitor is a man, he is received in the
men's part of the house, but in the case of women visitors,
they are received in the women's quarters. Sometimes, those re¬
ceiving visitors might not separate a strange couple who have
come to the village from outside. These sorts of guest might be
received together, but in a case of this kind the women of the
household would disappear and the visitors would be enter¬
tained by men and in the men's part of the home. In such cir¬
cumstances the women of the household deliver food to the men
from behind the curtain and the men serve the guests. Some¬
times the older women of the household might enter the room to
say "hello" and ask the visitor's health while standing, after
which they will leave the room hurriedly. A woman never stays
in a room where there is a strange male visitor, even if her
menfolk are present. When a man has got a yad - a strange
visitor - there is no sign of the household's womenfolk. They
hide themselves in a separate room if there is a spare one;
otherwise they wander about the courtyard or spend a few
hours with a close neighbour, until the visitor leaves. On one
occasion in Doniq I was told, Haji Majid's daughter-in-law,
who had recently married into the family, after living in th^
city, did not hide herself from a strange male visitor, and
even offered him a cup of tea without veiling her face. All the
village people gossiped and chatted behind her back and those
of her in-laws, condemning city girls as being shameless.
A strange man cannot and must not enter a house until he has
made sure the menfolk of the house are at home. When enter¬
ing, he coughs as a warning that he is there in order to let
the women cover or hide themselves.
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The physical separation between the sexes is also apparent as
being applicable in public. The mulla has taught the village
men not to allow their womenfolk to go out of their houses and
even when they are taken on the pilgrimage to Mashad, the
mulla has recommended that they should be transported there
and back in an enclosed vehicle so that no man can see them.
But as people put it themselves, in the village it is impossible
to stop women from going out, for if a woman does not fetch
water from the spring or does not prepare fuel out of doors,
and do various other tasks, who is going to do these jobs?
Women in Doniq have to carry out some parts of their work out¬
side the home, but this does not mean that they do not main¬
tain a physical and social distance from men. In some con¬
texts, as it has already been noted, the more subtle features
of the pardah system are sufficient to contrive a distance be-
V— •
tween men and women and in other settings the cadira and
physical distance separate men and women. For instance, when
the village men gather in a group in front of the mosque to
chat, a woman cannot possibly pass in front of them if she has
urgent business to attend to. She goes out of her way and
reaches her destination by an alternative path, even if it
means walking much farther. She would feel embarassed and
ashamed to walk in front of a gathering of men. Sometimes, wo¬
men even avoid performing certain tasks immediately outside
the house if there are two or three men meeting together. It
took nearly two weeks for some repairs to be carried out by
men at a place near the village spring. During that time wo¬
men completely stopped coming and fetching water from the
spring, a routine task for them. Their menfolk took over the
job until the men had finished the repairs. Following the cus¬
tom strictly, when the women pass in front of men, they wrap
themselves so thoroughly in their ^adira that they cannot see
ahead of them very well, casting their head and eyes down
and walking quietly and very modestly so that they do not
give any indication that they could possibly be immodest. Very
often I saw women trip over when having to walk in front of
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a group of men either because they had hidden themselves so
strictly or out of embarassment.
No contact with yad adam - a strange man from outside own
family group or family of marriage - is permissible outside the
house. No woman except women who have passed the age of men¬
opause, ought to converse with or so much as exchange a word
with a yad adam, even if the matter is urgent, or she will be
considered "ab'irisiz and hayasiz - immodest and dishonoured.
If they are near relations of the opposite sex, they may greet
one another without exchanging glances or after passing one
another. The only contact that all village women (irrespective
of their age and whether they are native to the village, or in¬
comers) may have with strangers without being regarded as
immodest or shameless, is their contact with 6ardi - itinerant
tradesmen - who visit the village from time to time during the
year. To carry out trading transactions with these travelling
merchants the women adopt a relationship of "pseudo kinship",
which allows them to converse somewhat freely with them. The
car6i addresses the women as bajim - my sister — or for older
ones nanam - 'my mother' or 'aunt' or 'grandmother' -
* *
• ^ y
boyih nanam — and the women address him as qardas - brother-
or o&lim - 'my son'. These terms indicate that between the ped¬
lar and the women there exist the kind of relationship that has
nothing whatsoever to do with sex, and so they can talk on
familiar terms, which promotes a satisfactory exchange of
goods. Women purchase things from &ardi on credit and in their
own names. The pedlar has no contact with the women's men¬
folk and when he wants to collect payment he asks the women
themselves. The women's relationship with these outsiders is
translated into kinship terms and this allows the unavoidable
circumstances of contact to take place without criticism by
either men or women.1
1. Cf. N. Tapper, op. cit., p. 5S.
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Generally speaking the casual visitor to Doniq would see the
'pardah system' working with apparent harmony in all levels
of village society. However, the smallest attempt at examinat¬
ion would reveal that 'pardah' is practised with slight variat¬
ions, adapting to different socio-economic circumstances in the
village. It varies according to the women's family status, rel¬
igious notions and ages, and in relation to the different con¬
texts with regard to the men, whether her older, distant relat¬
ives or total strangers. In some contexts, as Vreeae-de Stuers
explains it, pardah is 'strict', in others it is 'partial' and
in some other situations it is 'intermittent'.1 Of course, the cat¬
egorization by Vreede-de Stuers relates mostly to the style of
wearing the burqa and its absence among Muslim women in
Delhi, but in Doniq, the categorization cannot be relevant in
relation to the cadira, because the dadira has been and always
is observed by women of all ages, on all occasions and within
all contexts. The division is completely relevant in relation to
women's consideration of other features of 'pardah' in accord¬
ance with age and social status. Girls after puberty keep
'strict' and total pardah from men, they never leave their
homes until their time for marriage has come and they have no
contact with men who are 'permitted in marriage' - na-mahram.
After marriage, a woman's pardah partially relaxes. She re¬
sumes tasks outside her home - fetching water, and washing
clothes at the river - and visits her parent's house even with¬
out being chaperoned, for the work is so heavy and there is
so much to do in the village that another older woman or man
who is an important part of the labour force cannot be spared
from work to chaperon a young woman, when she goes about out¬
side the home. Nevertheless, these young married women are not
allowed to attend xeir-u-sar - 'mourning or celebration activit¬
ies'— which take place in strange households or even in the
home of a relative. They go out of the village very rarely,
only on very necessary occasions such as to visit a doctor.
1. Vreede-de Stuers, op. cit., pp. 84-5.
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Most of the younger married women told me that they had never
been to the town and could not imagine what a town looked
like. They said that their mothers and older relatives who had
visited the town had told them that there were cars, streets,
different types of buildings, well dressed people, older girls
going to and from school, but they could not imagine what it
all looked like. Some said that they wished they could fall ill,
in order to force their male relatives to take them to the doc¬
tor in the town, which would be a good chance to visit the
town. In contrast to this situation, women who have passed men¬
opause, keep "partial" pardah with men both in their private
homes and out of doors in the village. They walk about in the
village freely, taking part in all kinds of social activities in
relatives' and non-relatives' houses. They are often (in Full¬
er's words) "vulgar" and "bawdy" in the presence of men and
may even argue with them.1 They are quite courageous among
strange men, talk to them with considerable freedom and estab¬
lish informal joking relations with them, often criticizing their
behaviour openly. Sometimes, women past the age of childbear-
ing and therefore not considered sexually attractive, make the
important discovery that they can manage without the protection
of male relatives and group together to go to the town to enjoy
themselves. They do shopping for the household and their
children, go to the hamam - public baths - and walk around
the town. But this situation is exceptional. Many old women
told me that even if their menfolk are willing for them to go
by themselves to the town, they refuse, because they lack ex¬
perience in finding their way around in the town or in activit¬
ies beyond the home. They were afraid to take a taxi, lest the
taxi driver should see them without a male companion and ab¬
duct them. They said that they did not know how to cope v/ith
the bustle of the city - how to take a taxi, how to find add¬
resses, and how to cross the streets without having an accid-
1. A.H. Fuller, Buarij, Portrait of a Lebanese Muslim Village, (Cambridge, 1970),
p. 59.
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ent. Taxis and busy streets were not to be found in the vill¬
age and their menfolk had always handled the problem of get¬
ting about in the city.
The same conditions as applied to the elderly women of Doniq
in regard to keeping "partial" pardah are true of the very
poor women of Doniq. They talk and joke with strange men, go
to other people's houses freely and visit the city without the
protection of men. However, although poor women and older wo¬
men relax in their relations with men, this does not mean that
they do not practice the 'pardah' system. It is simply that cir¬
cumstances have affected the degree of their observance of
'pardah'.
In short, in Dcniq, the 'pardah system' - confining women to
private and depriving them of public and all social, political
and economic relations, makes them dependent beings in family
and social relations. A woman always needs a man to provide
her livelihood which is, as it will be indicated later, a main
source of imbalance between sexes in family relations. She
needs a man to chaperone her, protect her against other men
and handle her affairs in public and in public organizations
mainly occupied and controlled by men.
However, the position of women just considered in Islam and in
Doniq is not confined to Islam or to Muslim communities, as
many writers believe. Although Islam provides a moral and ideo¬
logical justification for 'pardah' and seclusion of women, this
does not mean that it originated in the teachings of Islam or
that Islam is the only force behind the seclusion of women.
Very often western sources and even Middle Eastern people
attribute the pattern of 'pardah' and its laws and customs to
Islam and take the view that women in the Middle East under
Islam are unique as an oppressed group - they are considered
deplorable, degraded, confined as they are to the home, the
immediate family and children, hidden behind veils and prev-
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ented from taking part in the community.1 Such an assessment
I believe, could only be made by those critics who know only
modern western society and some Islamic societies, but who are
not aware of what is going on in other countries and cultures.
Many anthropologists' reports demonstrate that similar features
of ' pardan' but with varying degrees, are observed in many
non-Islamic communities in various parts of the world - India,
China, Greece, and Balkans, the Iberian Peninsula, some other
parts of Europe and all over the Middle East. Anthropological
material from these parts of the world has cited instances of
strict distance being kept between the sexes in respect to their
work, their domains, and of women who are strictly secluded
and veiled, confined mostly to 'home' and made dependent econ¬
omically and socially on menfolk. Instead of the tenets of
Islam which are often presented as the basis of the observation
of the ' pardan' in Muslim communities, in these non-Islamic
worlds, the two notions of 'honour' - izzat and 'shame* -
'sharm'- are reported to be responsible for the position and se¬
clusion of women. Men associate their honour, esteem and stat¬
us with the chastity and good behaviour of their womenfolk.
The slightest misbehaviour before or after marriage brings un¬
limited shame to them and ruins their sense of manliness and
the honour of the whole kingroup. The sanctions and penalties
are very powerful and severe for violation of the notion of hon¬
our and often include death for women. Because women are vul¬
nerable to outside sexual assault, constant protection is given
to their virtue. Although men's sexual freedom is assured, they
are always on guard against the coveting of other equally free
males of the women of their family. Young women hardly leave
their homes, and when they do leave they are chaperoned by
men or older women and behave in extremely modest ways - for
example, by casting their eyes and heads downwards and avoid-
1. See Kendall, op.cit., pp. 3-5; Gordon, op.cit., pp.S-12; N. Haggag Youssef,
Women and Work in Developing Societies (California, 1974), pp. 83-84; C.C. Rice,
Persian Women and their ways (London, 1923), p. 95; finally see "Status of Women
in India"; a Synopsis of the Report of the National Committee (1971-74); (Dehli,
1975), pp. 15-16.
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ing exchanging any conversation with strange men, by keeping
their distance from men, covering themselves strictly with veils
and leaving all affairs to the men to carry out.1
Of course, in all these areas the features of 'pardah' or the
'modesty code' are not observed in the same way or to the
same degree, but they normally share many of the ideals and
normative patterns of the tradition as it has been described.
The position and seclusion of women in Doniq is similar to a
large degree to the status of women in Pakistan and India. It
is argued that the attribution of 'honour' to male and 'shame'
to female has its spirit in Islam and thus Islam has influenced
the status of women in the non-Islamic communities. But hist¬
orical material on the Middle East and some other parts of the
world makes it appear that pardah and the two notions of 'hon¬
our' and 'shame' existed long before Islam was born. Pardah
and the seclusion of women, it is claimed were adopted by
Islam itself from other cultures. Keddie and Beck write that,
"Even veiling is not original to Islam; the earliest
iconographic depiction of it dates from Palmyra in
1, See J.K. Campbell, Honour, Family and Patronage (Oxford, 1964); J.G. Peristiany
(ed.), Honour and Shane: The Values of Mediterranean Society, (Chicago, 1965);
6.S. Denich, "Sex and Power in the Balkans", in M.Z. Rosaldo and I. Lampere (eds.)
Women, Culture and Society (Stanford, 1974), pp. 243-262; L. Paul, "The Mastery of
Work and the Mystery of Sex in a Guatemalan Village", the same work, pp. 281-99;
£. Friedl, Vasilika: A Village in Modern Greece, (New York, 1962); E. Friedl, "Tht
Position of Women: Appearance and Reality", in Anthropological Quarterly, 40 (1967),
pp. 97-109; S.F. Silverman, "The Life Crisis as a Clue to Social Functions", in
Anthropological Quarterly, 40 (1967), pp. 127-38); S.K. Mohsen, "The Legal Status
of Women among Awlad£Ali", in the same Journal, pp. 153-66; A. Appadcrai (ed.), Stat-
iLs of Women in South Asia, (Bombay, 1954); P.C. Dodd, "The Effect of Religious Affil¬
iation on Women's Role in Middle Eastern Arab Society", in Journal of Comparative
Family Studies, V (1974), pp. 117-29; R.T. Antoun, "On the Modesty of Women...",
op. cit.; N.M. Abu Zahra, "A Reply", American Anthropologist, 72 (1970), pp. 1079—
88; R.T. Antoun, "Antoun's Reply to Abu Zahra", American Anthropologist, 72 (1970),
pp. 1088-92; J. Schneider, "Of Vigilance and Virgins", Ethnology, 10 (1971), pp.
1-24; P.C. Dodd, "Family Honour and the Forces of Change in Arab Society", Inter¬
national Journal of Middle East Studies, 4 (1973), pp. 40-54; A. Whitehead, "Sexual
Antagonism in Herefordshire", Allen and Barker, op. cit., pp. 169-203; J. Davis,
People of the Mediterranean, (London, 1977); and F. McCarthy, Bengali Village Women,
(Michigan, 1967).
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"the first century A.D., and it was practised in the
Byzantine Empire and adjacent areas before Islam,
although it is not known to what degree. As Mus¬
lim converts and Arabs extended this Near Eastern
custom, they interpreted certain Quranic passages
as referring to veiling."'
Similarly R. Levy points out that:
"It is not possible to say... when the seclusion of
women began to be general. The early interpreters
of the Koran were men who originated in Persia,
a land in which the women had long been secluded
... and it is probable that the system was estab¬
lished in Islam one-and-a-half centuries after the
death of the Prophet..."2
It is believed that the seclusion of women had long been pract¬
ised in Persia and Byzantium to differentiate the free woman
fromt the slave girl who was exposed for public scrutiny in the
slave market. Jeffery also notes that seclusion and veiling of
women was not unknown in India before Muslims invaded it in
the tenth century.3
It is claimed that the two notions of 'honour' and 'shame',
which have been presented by most scholars as responsible for
the seclusion of women, existed long before religion substituted
itself as a guiding motive and social value to safeguard the
morality of society.* Schneider suggests that the seclusion of
women and the two codes of 'honour' and 'shame' have their
origins in, and are characteristics of pastoral and agricultural
societies where, owing to the ecology, a premium is placed on
1. L. Beck and N. Keddie, "Introduction", in L. Beck and N. Keddie (eds.), Women
in the Muslim World, (London, 1978), pp. 1-34 (p.25); see also R. Barahani, Par
Engelab-e Iran lie sadeh ast va fee xahad Sod, (Tehran, 1340 Sh), pp. 224-28.
2. R. Levy, An Introduction to the Sociology of Islam, Vol. 1 (London, 1931-3),
p. 180; cf. Arasteh, op. cit., p. 104.
3. Jeffery, op. cit., p. 26.
4. Dodd, "Family Honour and the Forces...", op. cit., p. 40.
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large families. Therefore women (who might bear the sons who
make the family economically and politically viable) are for
these people "contested sources" much like pasture, land and
water, which need special attention, protection and seclusion
and must not be kidnapped, abducted or eloped with. He goes
on to suggest that when there has been no organized religion
to protect the morality of a society or state, or when official
organizations have been absent and security left unguarded
"from above", rural communities (pastoral and agricultural)
have been observed to develop their own forms of social control
- taking the form of codes of 'honour' and 'shame'. These ru¬
les were seen to take shape as required by powerful internal
and inter-community upheavals brought about by pressure from
outside.1
Altogether, it seems clear that the seclusion and veiling of wo¬
men neither originated in Islam, not is it exclusively an Islam¬
ic institution. It has existed since long before Islam came into
existence and is carried on in non-Muslim communities in var¬
ious parts of the world as well. It should be borne in mind
that the point here is not to contest the fact that 'seclusion'
and 'pardah' are not Islamic values and laws. Obviously,
whether by misinterpretation or by adoption from other non-
Islamic customs and cultures, as most of the reformist school
of thinking claims, 'pardah* is now regarded as an important
ideal and institution of Islam. More important, what is special
about Islam is that 'Islam' is a religious ideology and in its
l
association with God, the Quran and the Prophet provides the
strongest setting and ideological and moral justification for the
perpetuation of the pardah system. Veiling and other seclusion
values might possibly be discarded in non-Muslim countries,
but it is harder in Muslim communities.
In addition to the variables of ideology (Islam) and culture
1. Schneider, op. cit., pp. 3-18.
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(honour and shame) which are partially responsible for the per¬
petuation of the seclusion, there is also a very important 'soc¬
io-economic' factor bearing on the restriction of women. As
anthropologists report from various communities, the conceal¬
ment and veiling of women is a matter of social standing and
prestige for families. It is an indication of their prosperity
and wealth. To maintain pardah and seclusion fully necessit¬
ates a certain standard of living which a poor family can
hardly afford. It is reported from India and Pakistan that to
observe an ideal pardah requires more than one room and ser¬
vants to maintain contact between the world of men and women
inside the household, carrying food, messages and so on be¬
tween them and to keep them in contact with outside world by
doing shopping and carrying out other necessary affairs. A
curtained vehicle is also necessary to transport the women
when they travel from home on necessary business. These are
luxuries for the poor and therefore impossible. The poor can
neither provide these facilities necessary for ideal seclusion,
nor can they keep their womenfolk at home; they have to work
outside the home on the land or in factories to supplement
their families' insufficient income, in which case maintaining
ideal pardah is obviously out of the question.1
In regard to the association of seclusion with socio-economic
status, two important studies have been published recently -
Goody (1976), and Boserup (1970) and it may be appropriate to
comment on them briefly. While Jack Goody examines extensive
social organizations - forms of marriage, marriage transact¬
ions, kin-groups and other facets of 863 societies from all over
the globe, coded in the Ethnographic Atlas (1967) to discover
general and distinctive features about them, he notes and pres¬
ents interesting perspectives on the seclusion of women. In rel¬
ation to seclusion of women, Goody is struck by a major dis-
1. Saifullah Khan, op. cit., p. 229; Jeffery, op. cit., p. 24; Bevan Jones, op.cit.,
p. 220; and Papanek, op. cit., p. 322.
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tlnction between Africa and Eurasia. He proceeds with his anal¬
ysis on the basis of productive resources and mode of product¬
ion of the two areas, arguing that advanced agriculture,
whether by plough or irrigation, is the system of production
of Eurasia, while hoe agriculture is the characteristic of
Africa. While the limitations of hoe agriculture lie in self-
sufficiency and in the inability to produce more than one con¬
sumes, plough agriculture allows a farmer to produce surplus
crops and this larger quantity of goods produced enables a com¬
plex division of labour and stratification based upon different
incomes and styles of life. Another facet of this more sophistic¬
ated agriculture by plough is the population growth which
creates a shortage of land (the most important source of in¬
come) and raises its value. The more scarce land becomes, the
more intensively it is exploited and the more vigorously its
proprietors tend to try to hold on to it. Goody stresses that
much of Eurasia is densely populated and land is still the maj¬
or productive resource which is scarce and is distributed un¬
equally. Therefore, one of the important means by which one
becomes capable of maintaining his status, or "life style" and
that of his children in such a stratified society and of direct¬
ing the valuable productive resource to his own benefit is 'in¬
heritance' and "pre-mortem inheritance" (dowry), seclusion of
women and arranged marriage. The surplus of plough agricult¬
ure in Eurasia permits women to avoid direct involvement in
subsistence production, but to retain status by acquiring prop¬
erty from their parents in the form of inheritance and dowry.
However, when women receive property from men either by in¬
heritance or dowry, especially when it is land which devolves
on them as "residual heirs" (when a man has no male heirs),
their marriages are definitely affected and even controlled by
their inheritance. Women who are inheritors in families with
valuable property cannot marry just anyone. Their marriages
are of very special concern to their parents who try to pair
them with partners of a similar socio-economic standing so that
they will not have to step down on the social ladder or suffer
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from a lower standard of living. Girls' marriages are arranged
by their relatives in order to establish the girls in approp¬
riate 'matches' and it is necessary to curb their activities -
seclude them before marriage, and forbid any attachment to the
members of the opposite sex which might lead to unsuitable
marriages.1 Ester Boserup presents a slightly different perspect¬
ive in relation to seclusion. Considering the role of women in
the development of society, Boserup distinguishes between two
patterns of subsistence: one is 'female farming' which is the
characteristic of Africa, Indian and Megro communities of Latin
America and tribal people in general and another is identified
by Boserup as the 'male farming system' which is particularly
characteristic of Asia. Her differentiation of the mode of prod¬
uction into 'male' and 'female' system of farming is based on
population density and technology. Her thesis is summarized in
the following words:
"In very sparsely populated regions where shifting
cultivation is used, men do little farmwork, the
women doing most. In somewhat more densely popul¬
ated regions where the agricultural system is that
of extensive plough cultivation, women do little
farm work and men do much more..."3
Another additional and very important contrast between the dis¬
tribution of work in African shifting cultivation (with female
farming) and Asian plough cultivation (with male farming) is
the difference between the organization of tribal society and
the social order of settled farming areas where cultivators own
their own farm-plots.3 Plough agriculture is found in regions
with private ownership of land and with numerous landless
people whose labour is available for hire. Therefore, as the
result of availability of hired labour a large proportion of
1. Jack Goody, Production and Reproduction (Cambridge, 1976), pp. 1-22.
2. Ester Boserup, Women's Role in Economic Development (New York, 1970), pp. 23-24.
3. Ibid, p. 27.
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women are released from agricultural work and are confined
wholly to the work at home. In female agriculture, where most
of the agricultural work is performed by women, polygamy is
frequent and a bride price is asked for a woman by her fam¬
ily, to be paid by the future husband and his family. In add¬
ition, women enjoy considerable freedom of movement and some
economic independence. On the other hand, in a male agricult¬
ural system where women do not work in the field or do less
agricultural work, most women live in seclusion, appearing
rarely in the streets and then only under the protection of a
veil and their male family members. Few marriages are, in this
type of society, polygamous, dowry is paid by the girl's fam¬
ily and women are entirely dependent upon their male relatives
for economic support.
The system of production and the distribution of property are
also important forces which lead to the seclusion of women. For
wealthy families, veiling, seclusion and preventing women from
working outside the home are important from two points of
view: on the one hand, these customs form an indication of
their wealth which, in turn, reinforces their social standing
and prestige in a hierarchically organized community; and on
the other hand by preventing women from going about freely in
the world outside the home and limiting their activities, they
assure proper marriages for them and safeguard their wealth,
social status and style of life, and, more important, they ascer¬
tain the correct paternity and purity of children to whom to
pass on property. For poor families, although pardah and se¬
clusion might be important, it is not as deep-rooted as for
more prosperous families. As mentioned already, their womenfolk
have to work outside the home, in which case it is hardly poss¬
ible to maintain pardah in its true sense and in ideal form.
Besides this, the poor do not have wealth to pass on to their
children and, unlike their more well-to-do neighbours, they do
not worry about their compatibility with families of the same
status, for it is prosperity which ultimately reinforces the
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'pardah' system.
Ursula Sharma writing in 1980 is another scholar who has been
carrying out research on the relationship between property,
production and women's roles in various peasant societies in
North India. She has recently developed some new and relevant
ideas about the phenomenon of 'pardah' and the seclusion of
women. Although she accepts the general concern and argument
of Jack Goody who established new methods of connecting gender
roles with productivity and saw a link between pardah and soc¬
ial differentiation, she disagrees with some of his points. She
notes Goody's argument that plough cultivation generates sur¬
plus production which in turn results in a stratified society,
in which the dominant classes tend to maintain their status
and elite style of life through marriage with partners of equal
status and through vertical inheritance (from parents to child¬
ren) and pre-mortem inheritance (dowry).1 These tendencies in¬
crease the number of factors which inhibit women's freedom,
both sexual and social - sexual segregation, pardah and chap-
eronage. Sharma disagrees with Goody on two points. First she
argues that Goody has formed his analysis on the basis of the
legal practice or on what is prescribed in religious and tradit¬
ional laws rather than on actual practice. Using her ov/n case
studies and evidence collected from various communities she dem¬
onstrates that those laws which provide for inheritance by
daughters carry no real weight. Because women are so restrict¬
ed in their movements outside the home, and because the ubi¬
quitous dictates of the pardah system require that a woman al¬
ways needs a man to protect her, most women give up their
legal right to a share in the inheritance of their father's es¬
tate. In spite of civil and religious laws which entitle her to
an inheritance, a good wife, mother or sister normally re¬
nounces any claim to specific property (in the form of land)
which her sons or brothers might inherit. Even when some wo-
1. Cf. J. Goody and S.J. Tambiah, Bridewealth and Dowry (Cambridge, 1973).
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men, in exceptional circumstances, do fall heir to land (for ex¬
ample, when their fathers have no male heirs), the rigid soc¬
ial rules about how women should act in public effectively rob
them of any real control over their own property. What usually
happens is that the woman's husband or male relatives take
over the management and administration of the land and deter¬
mine the use of the income it brings.
Sharma's second disagreement with Goody concerns dowry as a
type of birthright or 'inheritance' for a daughter during her
father's lifetime, in Eurasian cultures. Dowry, she points out,
consists of goods taken with a daughter to her husband's
home, and often includes such items as furniture and other dom¬
estic necessities, clothing and jewellery. Unlike land these do
not generate income. Nor do they require other people's labour.
And of course they lack saleable value or characteristics which
bring direct financial returns through their conversion into
other forms of property or wealth. In other words, dowry can
not be compared in realistic terms with the inheritance a man
might expect to receive from his father's estate, which is us¬
ually (especially when it is land) a source of the perpetuation
of wealth - a self-renewing inheritance. Sharma feels that even
if we place dowry within the category of inheritance, it must
be regarded as an asset received by a son-in-law rather than
by the daughter to whom it is nominally assigned. Property in¬
cluded in dowry is not handed over directly to a bride, but
is given to the man she marries. His family have the right to
consume it and to look upon it as a common asset of the entire
family - for use when really needed. As such, dowry can be
distributed among a large number of family members when a
man moves into his own (separate) home, or when the estate of
the kin-groups is divided among various heirs. Obviously,
Sharma disagrees with Goody's claim that women are property-
owners within the hierarchical system, not obliged to work, yet
supported by dowry and inheritance. Women, Sharma emphas¬
izes, do not normally own or control land which is the key to
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income.
Sharma herself focuses on interrelationships within the family
and on stratification observable within the household - social
phenomena not taken into account by Goody. Sharma analyses
the parts played by women in the lives of two communities: a
Punjabi village where women make only a small contribution to
the agricultural work-force because the village is relatively
prosperous, and Himachal Pradesh, where women do take an
active part in agriculture - either as unpaid labourers on the
family's own land, or as wage-earning workers in other farm¬
ers' fields. From studies of these groups Sharma observes that
there is very little overall difference between the women in the
two areas, in terms of status. In both regions, at all levels
of society, the pervading female ideals are the modest and sub¬
missive bride, the dutiful wife and the respected and indulgent
mother. Women are seen as subordinate to men and young wom¬
en as subordinate to older ones and this notion is felt all
through family life. A severe curb is placed on women's partic¬
ipation in both household and community affairs by the pervad¬
ing standards for women's deportment in public. These stand¬
ards emphasize female modesty, seclusion and invisibility and
lay down a passive role for them which limits their activities,
particularly their dealings with men. Opportunities for economic
independence and management of their own work and other act¬
ivities are as restricted for Hiinachali women as for their count¬
erparts in the Punjab. Sharma postulates that the key factor
determining the status of women in both areas is the depend¬
ence of women on men - rather than their submission to men.
Women rely on men because men are the owners or leaseholders
of land. The pardah system, the accepted notion of public anon¬
ymity, the avoidance of general contact between men and wom¬
en, the subordination of women in the home itself, and the lean¬
ing towards educating men to a higher level than that attained
by the women - all these practices act as complex secondary
sources of women's moral, practical and ritual dependence on
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their menfolk - types of dependence which foster and indeed bol¬
ster their primary economic dependence. Sharma concentrates on
the relationship of pardah to the ownership of property and
draws the conclusion that the practices and values controlling
the pardah system have dual parts to act out, ideologically.
On the one hand, the system props up people's inclination to
perpetuate the custom of male inheritance and tradition of giv¬
ing to men direct control of the means of productivity - all of
which forces women into a position of dependence on men. The
norms of the pardah system prevent women (in their isolation)
from exercising direct control over the land, which forms the
most important source of income. To buy for themselves a guar¬
antee of protection by their kinsmen, in this secluded society,
women disclaim their rightful inheritance. In regard to the se¬
cond effect of pardah, Sharma lays emphasis on Goody's argu¬
ment that pardah acts as a consolidating force, strengthening
property-owning family groups and shoring up their social
standing and their values and cultural traditions.1
In this chapter, the discussion has been based on a general
examination of the institution of 'pardah' and the forces lead¬
ing to its practice. It has been pointed out that although
'Islam' and the two concepts of 'honour' and 'shame' provide
ideological and moral grounds for the perpetuation of the par¬
dah system and restriction of women, they cannot be the only
and exclusive agencies behind the seclusion of women. Anthrop¬
ologists who have studied the relationship between gender roles
and production suggest that the distribution of property and
different modes of production are also important factors bearing
on the seclusion of women. Veiling and hiding women from the
world outside the home, is considered to be a status symbol.
3esides, as Goody relates, pardah has the effect of consolidat¬
ing and strengthening property-owning family groups and of
1. II. Sharma, Women and Property in North-West India, (London, 1980), pp. 14-15;
and see also, pp. 195-204.
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propping up their social rank. There is, however, another dim¬
ension which is relevant to the question of the seclusion and
restriction of women. The practices and values of the pardah
system tend to prevent women from having any direct control
over the productive and wealth-generating assets of their fam¬
ilies, mainly land, and therefore women are forced into a pos¬
ition of dependence on men.
The following chapters will examine the basic question upon
which my research has been based - that is what changes has
the recent involvement of Doniq women in income-generating
work, made in their social position. The first chapter has in¬
dicated how the recent developments in Doniq have modified the
features of women's work by involving them in an extra activ¬
ity (carpet manufacture) which has been and is of immense im¬
portance to the economy of Doniq. Therefore, it is vital to con¬
sider the details of these modifications which have taken place
in the financial and social status of women, since they contrib¬
ute so considerably to the family budget.
For simplicity of presentation, the following chapters will dis¬
cuss the 'pre-carpet' scene with respect to women's traditional
work: marriage, housework and fecundity. In other words,
these next three chapters will be mainly concerned with the
general position of women before the development of the carpet
industry, especially in regard to their sexuality, deportment,
marriage and family decisions, and to the importance given to
their 'housework'. They will also analyse the relationship wom¬
en have to the economic resources of the family and to their
fertility and the children.
The final chapter will then analyse the impact of carpet manuf¬




Marriage is accepted as the norm by everyone in Doniq. Only
those who are unable to fulfil the duties demanded in a marr¬
iage relationship are not bound to this norm. 1 found no women
in the village who were not either married or at least engaged
by the age of 16 or 18, except one girl, who was twenty years
and mentally defective.
Obviously, one reason that marriage is so generally expected
of women in Doniq and in similar societies is the limited num¬
ber of paid jobs for them and their financial dependence on
men. Since women have been deprived of economic independence,
marriage is, in fact, considered a crucial source of livelihood
for women, for they will not receive any protection after the
death of the men of their blood kin.
Indeed, under Islamic law and the civil law of Iran women are
accorded some economic rights. However these rights are rarely
acknowledged in Doniq. Islamic law stipulates that sons, daugh¬
ters, wives and parents are all entitled to a share in a de¬
ceased man's estate. In general terms every son, no matter his
age, inherits a share equal to that of his brothers, but daugh¬
ters are apportioned only half of the inheritance received by
a son. If there are no sons, then, provided there are two or
more daughters, together they receive two thirds of the proper¬
ty; if there is only one daughter she inherits half. Muslim ap¬
ologists argue that men have a right to inherit double the
property or goods alloted to women since men are, after all,
the wage earners and family providers with responsibility to
meet the needs of the female and needy members of the family.
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A woman, on the other hand, has no obligations to meet if she
is married.1
In practice, however, women in most Muslim communities includ¬
ing Doniq, often do not receive even their entitlements, unless
they have no close male relatives or their parents are very
wealthy.2 There has been only one woman in Doniq who has re¬
ceived a house from her father's estate, though she has four
brothers. She inherited the property because her father was the
village chief and one of the largest proprietors in Doniq. For
various reasons, women generally renounce their shares and
rights to their brothers. In the first place they have husbands
after all to protect and provide for them and they are encour¬
aged to think of their brothers' obligations to their wives and
children. Secondly, their brothers (but not the sisters) are sup¬
posed to have participated in the earning of all the wealth of
the family; land, flocks and household items, and therefore it
is not thought fair to transfer them to the household of a man
who has taken no trouble over their accumulation. Thirdly, and
more importantly, if a woman does not forfeit her rights of in¬
heritance to her brother, she would lose her family ties with
her blood-kin in which case the brother will not take on the
responsibility which was his father's of protecting and defend¬
ing his sister; of sending presents for her and her husband
and children on the occasion of all the festivals and feasts,
of protecting his sister against maltreatment by her husband,
sheltering her if she leaves her husband's home and in the
event of divorce. If she claims her rights of inheritance her
brother will be like a stranger to her and will not interfere
with her affairs. Women seemed to have more confidence in
their brothers than in their husbands. They said,
1. Quran, 4:11-12; Sevan Jones, op. cit., pp. 238-44; Levy, "An Introduction to
the...", op. cit., Vol.1, pp. 138-41 and 205-8; and Sadr, op. cit., pp. 242-60.
2. Bevan Jones, op. cit., pp. 242-4; Vreede-de Stuers, op. cit., p.9; Jeffery, op.
cit., pp. 56-7; N. Tapper, p. 39; Mohsen, op. cit., pp. 165, 66 and Eglar, op. cit.,
pp. 45 and 186-99.
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"Husbands are powerful and unjust. If we receive
our shares from our parents, they might sell the
property or transfer it to their own names. Be¬
sides, their behaviour isn't to be relied on. They
might divorce you any time they feel like it. So,
who is going to protect you? A brother never ac¬
cepts you if you claim your share of inheritance
and give it to a strange man."
Women seem to prefer to forfeit their rights of inheritance to
their brothers, because brothers, at least, remember them by
sending clothing, foodstuffs and other sorts of presents from
time to time. They can be certain that their brothers will send
them presents when every festival comes around, but if their
husbands receive their shares, they will control it to their own
advantage. In any case, a woman's Jehez - trousseau - which
is presented to her by her guardian at the time of marriage
and the impermanent or perishable presents such as clothing
and foodstuffs which are sent to her by her father and (after
his death) by her brother at every festival and at religious
feasts and times of childbirth, are considered her inheritance
from her father's estate.
However, since women have no other means of obtaining a live¬
lihood, marriage is considered crucial. The view of marriage
as a maintenance source is often betrayed by the words of a
parent who chides his daughter who is resisting marriage, or
has left her husband's house because of maltreatment and does
not want to go back:
'What can you want of marriage apart from enough
food and clothes?'
Quite often people will gossip about a prosperous widown who
has been left some wealth by her ex-husband, but fancies re¬
marriage. They may say,
"a woman gets married to be looked after economic-
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"ally, so when a widow has been left enough prop¬
erty, why should she remarry?"
A corollary of this view of marriage is the derogatory attitude
towards bachelors and spinsters in the community at large.
Permanent celibacy is not approved of for men and unthinkable
for women, implying that spinsterhood is one of the most damag¬
ing social disgraces for a girl. For both men and women being
unmarried is considered peculiar, pathetic and contemptible.
Moreover, by marriage one achieves adult status, full member¬
ship of society and is considered to have developed a mature
social personality. It is strongly suggested that those who are
not married are immature and irresponsible; and that men and
women are not fully adult until they are married and have the
responsibility of home and children. Marriage is also consid¬
ered a religious duty. Islam stresses the superiority of married
life to celibacy. The Quran states: "And marry such of you as
are solitary..."1 The Prophet is also reported to have said,
'Marry and establish a family'; 'The most wicked among the
dead are the celibates'; 'after Mohammadism there is no great¬
er benefit to men than the possession of a Mussalman wife, who
pleases his eyes, obeys him, and in his absence watches faith¬
fully over his honour and his goods'. Therefore, the universal¬
ity of marriage is also valued from a religious point of view
by Doniq people as a Muslim community.2 The crucial tests
which every girl in the village must pass to fulfil the recom¬
mendations of Islam and achieve social adulthood and economic
status guaranteed by the marriage institution, are her modest
behaviour and her virginity. Virginity and having a pure re¬
cord are transcendent virtues which constitute an investment
for girls and which are important reasons for men to consider
young girls as prospective wives. For women are considered the
1. Quran, XXIV: 32.
2. Cited in Djamchid A. Moreeni, "The Difficulties of changing the age at marriage
in Iran", in Journal of Marriage and the Family, (1972), pp. 545-51.
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namus - 'zeal*-of men and their behaviour is the fundamental
source of lib'iri - 'honour' and 'reputation'—for them and their
families. Ernestine Friedl (1963) noted in her study of a Boeot¬
ian community and Abu-Zeid (1965) discovered from research
among Egyptian Bedouins that families were not differentiated
so much by wealth as by the degree of honour achieved by the
behaviour of their women.1
Similarly, among the villagers of Doniq the attitudes and de¬
meanour of their women are important factors in the ranking
of families. It is the woman's behaviour which sets apart an
"abirlz'iz and hayisiz - 'immodest' and 'shameless'-family from
an ab'irili and hayali - 'modest' and 'respectful' one, and
which therefore distinguishes a beriamus and beqeyrat - 'zeal-
less' and 'dishonoured' — man from a namusli and qeyratli -
'zealous' and reputable one, the former deserving disrespect
and hatred and the latter respect and acceptance within the
community. If a woman does not observe the rules of 'pardah'
or the 'modesty code' properly - does not cover herself in the
correct way with her £adira - 'veil' - when she leaves home,
does not look down and turn her eyes away or if she talks and
laughs loudly outside her own home or is accosted by a
strange man, even if she herself has not made any advance
and is innocent, her male relatives are referred to as dishon¬
oured or the men themselves will say, "our honour is exposed",
or "is taken away" - abirimiz geddi, or "our zeal and honour
have been insulted and assaulted" - namus'imiz tox'iriip — a state
of affairs which calls for revenge. For Doniq people, "ab'iri
associated with the behaviour of women is an all or nothing
quality. If, by her demeanour, a woman forfeits ab'iri, it can
never be regained, and the family of the woman is ostracized
by the rest of the community for many generations.
1. E. Friedl, "Some Aspects of Dowry and Inheritance in Boeotia", in Pitt Rivers
(ed.), Mediterranean Countrymen, (Paris, 1963), pp. 113-135 (133); A.M. Zeid,
"Honour and Shame among the Bedouins of Egypt", in Peristiany, op. cit., pp. 245-
59.
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The problem is that ab'iri is not lost only when the rules of
modesty have been actually violated - that is, when a woman
has really had an illicit relationship with a man; it is a mat¬
ter which goes beyond mere fact. What other people think or
suspect without witnessing anything, becomes as important as
what actually takes place. For instance, a girl and her family
might be considered dishonoured and her opportunities for marr¬
iage might be jeopardized for her whole life, if she is seen out¬
side home in a strange street, especially during her period of
seclusion immediately after puberty, though she might do noth¬
ing at all, or any advance from a man, even if a woman is
blameless, is sufficient to dishonour a girl, if the advance is
observed or becomes known to others. Hence, boasting by a
man, or any accusation or slander - though they be obviously
the empty words of a hostile family - reflects on a girl's fam¬
ily's social standing and forms a serious obstacle to her marr¬
iage. Or as the villagers put it themselves, it is sufficient to
"make a girl sit by her parents' household oven for
ever - hami^a tandir qira&'inda otlrar."
As a matter of fact, young girls who are considered marriage¬
able but are still unmarried are more vulnerable to these types
of boasting and calumny than married women. The most innoc¬
ent action on the part of a young girl, in connection with the
opposite sex - either something she herself does, or something
a man initiates is regarded as a sudden fall for her, and as
Antoun notes about Arab village women,
"for now a good becomes converted into evil and
purity into defilement."1
The village people believe that a girl is like a glass; once it
is broken, it can not be repaired. An informant explained why
1. Antoun, op. cit., p. 679.
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a certain Doniq girl was still unmarried at seventeen (an age
which is considered late for marriage, for a girl). This partic¬
ular girl had not received any marriage proposals from within
the village, and outsiders' proposals had all been withdrawn,
because,
"she was seen during her seclusion time in a gar¬
den alone with a man (a gardener) who was pour¬
ing cucumbers into her skirt. God alone knows
whether she had relations with the man, but since
she was seen alone buying or getting cucumber
from him, everybody in the village said that they
were playing with each other and that the man
had had a sexual relationship with her. So nobody
took her in marriage and her father became an
"abirisiz man. If anyone from outside the village
asked For her in marriage, the village people told
him of her position and made him take back his
offer."
Another case which happened during my own stay in the vill¬
age demonstrates even more clearly the vulnerability of young
unmarried girls to accusations and slander and how sudden
and complete their fall from honour can be. Mohammad, 25
years of age, was fond of his cousin (FBD) who had been liv¬
ing next door and he wanted to marry her. He sent his mother
to make his proposal to her, but it was turned down because
his 'mother' was actually a step-mother and the girl's parents
thought that she might not treat their daughter kindly. One
morning the news spread through the village that Mohammad
had tried to elope with the girl the previous night but had not
succeeded. The boy's step-mother described the event as foll¬
ows:
"Mohammad's been spending most of his time for
nearly the last four months sitting on the roof of
our house. I didn't know what he was doing
there. It looked as if he wanted to take the girl
and run away, but we didn't know for sure."
She continued the story as she heard it from her step-son,
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"After he's waited for four months on the roof, at
last today the girl comes out to lay the covers of
their household's vent. First he throws a stone to¬
wards her to get attention, then he gets up to
catch hold of her and throw her over the wall into
out courtyard, but the girl screams and doesn't
give him the chance. Her eldest brother (who was
working in the stable) hears her voice and comes
hurrying to help her. Mohammad gets frightened
and escapes. Of course, he didn't really want to
elope with her; he just wanted to touch her in ord¬
er to make her m'indar - 'polluted' — and prevent
anyone from taking her in marriage so that her
parents would have to give her for his bride."
However, on the very day the event took place, people of the
village reported it to each other and different interpretations
were made by different persons. Some said that from any point
of view, the honour of the girl's family had been demolished
and that the girl had been marked and had become mtndar -
'polluted' —and thus nobody would take her in marriage except
the same boy. Some others adopted the story that the boy had
kissed the girl and that he had tried to break her hymen with
his finger, but he could not do so. Others said that it made
no difference,
"a copper object when it is dropped to the ground
makes the same sound whether it is broken or not."
Whether or not the boy had done anything to the girl, the res¬
ults of the episode were the same. The girl had been involved
in the episode and the rumours about it had been heard by
everybody. Therefore, everything was finished for her and
everybody would shun her, socially. If a man from the village
apart from Mohammad, should take the girl in marriage, he
would be the laughing stock of the people and v/ould be re¬
garded as beqeyrat and dayyus - 'a contented cuckold'.
More important than her modest behaviour or her conduct in the
past, a girl's hymen is a crucial element in her marriage
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which will prove her modesty and virginity to her husband, est¬
ablish her in marriage and ensure that his children will be
fathered only by him. A girl's hymen, apart from being a
proof of her modesty, pre-nuptial chastity and purity and en¬
suring the legitimacy of children, is, as Paul Vieille points
out about Iranian women in general,
"a social obligation that is absolute in the relat¬
ions between the families and lineages that give
and receive the young girl at the moment of marr¬
iage... and is also associated profoundly with
their honour - which consists of giving and accept¬
ing only goods that are ritually pure.
A young girl must be a virgin on her wedding night; if she
is discovered to be otherwise, she cannot establish herself as
a married woman in an honourable condition and her father,
brothers, and all her male kingroup who are responsible for
taking care of her from early childhood and for protecting her
virginity, will be dishonoured in the village and will all be
regarded as disgraced. Similarly the "ab'iri of the family and
kin group who have taken her in marriage will be endangered
if they accept such used and damaged goods. If the groom's
family is unrelated to the bride's family they will certainly
give the girl back and claim return of the baslix - 'the in¬
direct dower' —which is paid to the girl's father by the boy's
family before the consummation of marriage - in addition to all
the wedding expenses.2 When the potential bride and bride¬
groom are relatives (especially paternal cousins) the girl is
not given back, because the honour of boy's side is also in¬
volved. In that situation a particular effort is made to prevent
the matter from becoming public knowledge because the bride-
1. P. Vieille, "Iranian Women in Family Alliance and Sexual Politics", in Beck and
Keddie (eds.) op. cit., pp. 451-72, especially pp. 453-54.
2. Similarly Mahler noted in Ksour (Morocco) that if it is discovered that a girl
is not a virgin on her wedding night, the groom sends her back and returns all the
marriage gifts; the bride's family forfeits some of these gifts because of the shame
they brought on the family of the groom. See V. Mahler, Women and Property in Moroc-
co, (Cambridge, 1974), p.179; cf. her article, "Women and social change in Morocco"
in Beck and Keddie (eds.) op. cit., pp. 100-23.
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groom and his family would also be dishonoured for being in¬
capable of protecting the bride's virginity. However, even
among relatives, the family of the girl returns the baSlix and
deducts something from her kabin - 'mahr' — so that the girl
will be accepted. The reason the marriage gifts are taken back
when a girl is discovered not to be a virgin is that in the con¬
tract of marriage a girl's virginity is an important factor in
determining and fixing the amount of her ba^lix and mahr. Cer¬
tainly a virgin girl is more expensive than a non-virgin. It
is not very rare for Doniq people to say that
"virginity is a girl's capital and value and one
pays a lot to get an uzi baj&li ^'iz - a 'virgin
girl'."
Therefore if a girl is found 'used' and 'damaged' on her wedd¬
ing night, she must either be given back or kept, only on the
condition that something must be deducted from her price, in
order to compensate for her defects.
The virginity test is, of course, a much publicized practice in
Doniq just as it is in many other Muslim communities. In addit¬
ion to the parties directly concerned (the families of the bride
and bridegroom), many non-related families should also wit¬
ness the evidence of virginity so that they can establish loeal
confidence in the honour of the family groups. Therefore, when
the wedding dinner has been served and finished, all invited
women friends and close and distant female relatives gather in
a separate room near the room where the marriage is consumm¬
ated to witness the results of the marriage test immediately
after the wedding. It is believed that if proof of virginity is
not made public on the very night of the wedding, something
is certainly wrong with the bride or a trick has been played.
Before the bride is taken to the bridegroom's house, one of her
very close relatives, usually her paternal aunt, is selected by
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her parents as her Yenga - to supervise the consummation of
her marriage. The Yenga must be a close relative preferably
from the bride's father's side of the family who is interested
in her responsibility and proud of her task because her own
family honour is involved in this ceremony of the hymen. A
strange woman who has no interest in the honour of the bride,
cannot be trusted. People told me that if a strange woman is
chosen as Yenga, she might be found to have bargained with
the bridegroom's family and hidden proof of the girl's virgin¬
ity in order to bring shame to the girl's family and compens¬
ate for some grievance. However the conscience of a relative of
the girl does not allow her to cheat in doing her task particul¬
arly when her own honour and that of her male kinfolk is im¬
plicated. In addition, a divorced or barren woman cannot be
a Yenga. It is believed that since the bride is accompanied by
the Yenga to her wedding chamber and her marriage bed is
spread by her, barrenness in the Yenga would bring infertility
to the bride, and a Yenga who was divorced, would bring a
similar fate for the newly-wed young woman. It is important
for the Yenga to be a middle-aged woman (rather than very
old) in order to be active and alert enough to keep her eyes
open for the tricks which possibly take place on the wedding
night. There are all sorts of tricks which might be played on
the wedding night. A bridegroom's family might purposely hide
the proof of virginity, pretending that the girl was not a vir¬
gin, in order to dishonour her family and take revenge for
some action by members of the bride's family which has not
pleased them during the engagement or for some unpleasantness
met with in the working out of the bride's marriage settlement,
or simply in order to obtain money from the girl's father. The
following case will serve as an illustration. When Arasta was
married it was rumoured that she was not a virgin on her
wedding night. She was still ridiculed and taunted by people
fifteen years later. Women reminded her and her relatives of
it whenever they had a quarrel with them. The rumour resulted
in great shame for Arasta and her relatives and was never
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forgotten. Arasta's sister who was very angry with the attitude
taken by the people, said,
"My sister was a virgin and it was proved to peo¬
ple later, but they never forgot the gossip. God
should curse the person who has caused us this
shame. My eldest brother is a very stubborn man.
He likes his words to be listened to and his
wishes carried out at all costs. My sister's in¬
laws refused to hand over her 'mahr' and wedding
articles in exact accordance with what was con¬
tracted in her dan'i&ix - 'marriage contract*. My
brother felt very angry and sent the articles back
with a message saying that until the contracted
amount was met, the girl wouldn't be taken out of
his house. Her in-laws were upset by this. They
did what my brother asked, but promised that they
would get even for his action. We didn't realize
what exactly they intended to do. When my sister
was kurakan - 'deflowered' — the bridegroom, as
he was instructed beforehand, took the proof of vir¬
ginity and hid it, telling the people that she was
a pud - 'lacking a hymen'. She was given back,
but since we had confidence in _our girl we foll¬
owed up on the matter. We took Arasta to the mid¬
wife and the midwife certified that the girl had
been recently deflowered. So all the men in my kin-
group went to the bridegroom's house armed with
knives, asking for the virginity evidence... After
a big quarrel, the boy's family brought out the
proof and gave it to us, taking the girl back...
In doing all this they brought shame on them¬
selves... but people still don't believe the truth
and always make spiteful remarks at us."
Obviously, to avoid this sort of trick, a Yenga must be very
much on the alert. The Yenga usually makes up the wedding
bed, attaching a white cloth sent by the bride's family (who
choose a cloth with a special pattern, size and quality, which
will help them to recognize any possible trick) to the middle
of the mattress. She accompanies the bride and bridegroom to
their room, giving the right hand of the bride to the right
hand of the bridegroom, and leaves the wedding room. But in¬
stead of waiting in the room where the other relatives also
wait to witness the proof of virginity, the Yenga sits behind
the door of the wedding room, listening carefully. She should
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supervise the consummation of the marriage as well as taking
good care lest a trick might be played. If the bride refuses
or if the couple talk for longer than usual, the Yenga bursts
into the room, advising the bride and groom that 'people are
waiting outside; hurry up! Do you want to disgrace us in the
village?' Every ten or fifteen minutes she knocks on the door
asking for the proof. An informant who was recently herself the
Yenga of her brother's daughter said:
"I waited for half an hour without interfering, but
there was no sign of anything going on at all.
Finally I went in to see what was going on. I saw
the girl sitting naked in a corner, crying and not
giving any encouragement to the boy. I slapped
the girl's face a few times and gave a few thumps
to her back with my fists and left the room. A
short time later the boy knocked on the door and
delivered the cloth."
The female relatives who wait in another room are mostly wom¬
en who are past their menopause. The younger and middle aged
women wait less often on the wedding night, because it is
thought that if a bride is not a virgin on that time, the bride¬
groom's male relatives might sexually assault them in order to
take revenge for being cheated and given a "used", non-virgin
bride. When the stained white cloth is delivered to the Yenga
from the wedding room, it is carried with wild rejoicing and
cries of joy to the middle of the group of women waiting in the
other room so that they can witness it and discuss whether it
is a genuine stain or a fraudulent one. After it is approved
by the women it is taken to the bride's parents' house to be
witnessed and proved by people waiting there to see it as well
as to give encouragement to her parents who wait worried and
embarrassed in their own home. After the proof has been dis¬
played to the relatives of both bride and groom, it is also
shown to some un-related families of the village as a precaut¬
ion against possible gossip by these people.
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Because of the strictness of the pardah system with its segregat¬
ion of the sexes, in the last fifty years there have been only
four women, as an old woman claimed, who were not virgins on
their wedding nights, and of these women none was proved to
have lost her virginity as a result of an illicit relationship.
Their hymens are believed to have been violated by objects
rather than sexual activities. One of these girls ruptured her
hymen with some object. This had happened seven years before
and everybody in the village learned about it with the result
that no one would marry the girl until her parents managed to
arrange a match with someone from another village. When she
was to be carried to her in-laws' household, she took with her
a bottle filled with the blood of a chicken, having been shown
how to pour it onto the cloth without the boy noticing it. She
succeeded and nobody from the groom's village detected the
trick. Another of the four non-virgin girls was reported to be
"congenitally hyrnenless" - pud. Village people believe that it
is written in the Quran that among forty girls one is always
and need not be punished. The final two non-virgin girls
were said to have lost their virginity because of some improper
games which should not be played by girls, such as jumping
over a high object, or climbing a tree or wall.
These justifications of the non-virgin girls had not been made
easily or straight-forwardly. When a girl is not found to be
a virgin on her wedding night, her own relatives are by no
means easily satisfied that she has not committed fornication.
The male members of the girl's family beat her up, torture her
for many days on end, keep her hungry, and put her to hard
work until they get a confession from the girl herself as to
whether or not she has had a sexual relationship. She is also
taken to the midwife, and finally the girl's own confession,
with the addition of the midwife's certificate and the Quranic
advice are weighed with the record of the girl before her marr¬
iage - that is whether or not she has been a modest girl be¬
fore marriage and has observed the modesty code and rules of
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seclusion according to the ideals accepted by the people. After
all these investigations and examinations, it is finally decided
whether she has had sexual relations or not. In the case of
her not having been involved in an illicit relationship, she
might be taken back by her in-laws, though she will then lead
a different and very hard life. An informant reported that
Adelah was one of those girls - proved to have lost her hymen
through activities other than sexual.
"She was accepted by her husband and in-laws, but
lead a hard life for a long time. She was re¬
garded by her in-laws as their maidservant. They
kept her |i^e. a beggar; she always wore a tattered
dress and veil, was quite often beaten very badly
ana made to work very hard. Her husband refused
to have sexual relations with her for a while and
didn't regard her as his wife at all. Usually, he
wouldn't allow her to go out and whenever she
was allowed out, he followed her, because he was
still suspicious of her... finally the woman's moth¬
er and other female relatives managed to change
her husband and his family's behaviour towards
her by witchcraft and prayer..."
However if a girl is proved to have had sexual relations, the
story is completely different. The groom (if he is not a relat¬
ive) gives the bride back as described previously and recovers
all his expenses, but in the case of a relative, the groom and
the girl's own brothers and father and other male members of
the kingroup go about taking revenge. Sexual relations outside
the marriage context is unacceptable under any circumstances
and brings unbearable disgrace and shame, to families who, in
order to erase the "ar - 'shame' - to some extent and to be
able to go on living in the community, have to take revenge.
Since men are the possessors of ab'iri and qeyrat - 'honour'
and 'zeal' - the responsibility of protection and retaliation,
in case of offences against "i.biri, falls on their shoulders. The
penalties and sanctions for violation of the norms surrounding
ab'iri and qeyrat are very severe and powerful and often in¬
clude death for both parties - the woman and her seducer - at
the hand of the woman's guardians. Although I observed no
case directly, my informants affirmed that the girl is certainly
killed and her seducer is either killed or one of his virgin
female relatives is sexually assaulted. If no measure of re¬
venge is taken by the seduced woman's male relatives, the
latter are teased by the whole community and are referred to
as beqeyrat and dayyus - contented cuckolds.1
Antoun reports from Kufra-al-Ma (a village in Jordan) that in
instances of the violation of the codes of modesty and of sexual
behaviour, harsh penalties allowed by local custom are now
seen to endanger too many social relationships, and therefore
the male kin of the woman often seek more prudent solutions -
that is elopement, marriage, or even denial or hushing up of
the breach of propriety and the compensation. If these solut¬
ions fail and the event becomes known publicly, the outcome
will be severe punishment (death).1
In Doniq, even if the girl's male kin might be inclined to seek
one of these solutions, the pressure put on them by other vill¬
agers and the very nature of daily life compel them to punish
the girl and take revenge. In the case described on the prev¬
ious pages concerning Mohammad and his cousin, because they
were very close relatives, the girl's father and brothers could
not regard the matter as cause for a family feud. However the
girl's male relatives refused to give her to her cousin in marr¬
iage; though this would have been an obvious way of erasing
1. Mocking a man and referring to hint as dayyus in the case of his womenfolk's
violation of modesty codes is a practice that has been observed in many societies.
Campbell reports from Sarakatsani that by adultery a woman makes her husband a
cuckold, "or one who wears a horn". "She puts a horn on him", it is said. The
implication that the cuckold wears a horn, Campbell points out, "may be an ironical
allusion to the sexual potency which his wife's action suggests he doesn't possess".
Similar situation have been noted in other Mediterranean and Middle Eastern com¬
munities. Cf. Campbell, op. cit., p. 152; Pitt Rivers, "Honour and Social Status",
in Peristiany (ed.) op. cit., pp. 21-77, especially p. 46; Fuller, op. cit., p.69;
Denich, op. cit., p. 255; and Antoun, op. cit., p. 678.
2. Antoun, op. cit., p. 694.
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the shame of the whole lineage. The girl's father later told me
that,
"The boy has assaulted my namus and his own
namus as well and has taken away the honour of
whole Tira. He hasn't got qeyrat - 'zeal'. If he
had zeal, he would have protected his own namus
rather than assaulting it. So 1 would rather cut
my daughter into pieces and give the pieces to a
dog to eat, than see her become the bride of such
a beqeyrat man who doesn't consider his own
honour."
On the whole, for the girl's family to keep silent and take no
action against the boy, did not seem to satisfy the village peo¬
ple or to be acceptable to them. People repeatedly addressed
the girl's brothers and father as beqeyrat and benamus. They
said that the girl's brother should have killed the boy or at
least beaten him up so that he would have been laid up in bed
for months. Eventually people encouraged her brother to prom¬
ise to kill his cousin. The girl's other male relatives also sent
the boy a message threatening severe punishment, after which
the boy left the village for Tehran and never came back.
In Mediterranean societies, the protection of "ab'iri associated
with the behaviour and sexual activities of a woman is trans¬
ferred after marriage from her father and brother to her hus¬
band and his kingroup. After marriage a woman is considered
to be the honour and prestige of her husband alone; and with
his own male relatives make up the only group with whom res¬
ides the responsibility for protecting the purity of the woman.
A woman's behaviour after marriage has no connection with the
honour of her natal family and thus the men among her own
blood kin have no responsibility to protect her or to make
amends when something shameful happens to her.1
1. Schneider, op. cit., p.21.
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However, among the people of Doniq, immodest behaviour on the
part of a woman after marriage threatens the reputation both
of her father's clan and of her husbandfs family group arid*
both are responsible for recovering this reputation. Because
marriage transfers a woman's sexual and genetical rights from
her father to her husband, she becomes incorporated into the
prestige structure of her husband's kingroup. However, since
she retains economic rights in her father's house by local cus¬
tom and can claim a share in the inheritance of her father's
estate according to Islamic law (though as it will be seen
later, these rights are often overridden^ a woman does not
break off her links with her blood kin and remains a part of
the prestige structure of her father's family group.
If at the time she is accused of immoral behaviour, a woman
has not produced children to continue her husband's line, her
husband may want to initiate divorce proceedings, recover pay¬
ment of mahr, and leave the punishment of his wife and approp¬
riate acts of revenge against her seducer to her brothers and
Other, jn_ale relatives. However, after a woman has borne his
children, a husband must share with his wife's male kin in
the attempt to recover the honour of his own family group and
of his children, because his wife's immorality reflects on his
manliness and his children's prestige. A case occurred seven
years ago which was described to me by the victim's sister-in-
law (HBW). She said,
"My younger sister-in-law was divorced seven years
ago because of gossip. My brother-in-law (HB) was
first engaged to his cousin (FZD) before marrying
the woman he later divorced. One day he saw his
fiancee outside her home during her seclusion time
buying something from a fcar£i - pedlar. That was
all. He came home and said that he didn't want
her anymore... Anyway we married him to the kad-
xuda's (the village leader) daughter. They were
quite happy. During the second year of their marr¬
iage, his wife (Xadija) went to fetch something
from her parent's house. She stood at the doorstep
and called to her mother, but nobody answered.
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"There was nobody in. When she went in to fetch
the thing, she saw one of her father's servants
working in the stable. As soon as she went in,
she heard a voice from the roof of the house shout¬
ing, 'look, everybody, Xcdija and bayram (the ser¬
vant) are doing something in the stable!' All the
neighbours were drawn by the voice to see what
had happened. They saw my sister-in-law and the
servant alone in the household. The one who
shouted, was the mother of my brother-in-law's
first fiancee who wanted to take revenge because
he had given her daughter back... Immediately the
news reached my brother-in-law who was working
in the field. He said that his back had been brok¬
en. He came home and got a knife to kill himself,
but the village people gathered round and didn't
let him... Although the girl later cried and swore
by God and the Quran that she hadn't done any¬
thing with the servant, her confession was not be¬
lieved... My brother-in-law divorced her. After she
had sworn by the Quran, he wanted to take her
back, but because of people's gossip and talk he
couldn't do that. One day when he was arguing
with a man in the field about something, the man
called him Taza dayyus - a 'New cuckold'. From
that moment he refused to take her back."
She continued,
"You know, if she'd had any children, my brother-
in-law would have killed both her and the ser¬
vant. But since she had no children, he gave her
back and left it to her brothers to do with her
and the servant whatever they saw fit to do... Her
father and brother were beqeyrat, who didn't say
anything to the woman, but they got together with
her cousins and other male relatives to go and
kill the boy. The servant's mother, who was a
very old woman, hid her son in the household
oven, but they tortured her, beat her up, and
took her trousers off and 'raped' her with a
stick... and finally found the boy. They tried to
beat the boy to death, but he didn't die... The
mother and boy finally emigrated from the village.
When they were leaving the village, the boy swore
by the Quran that he had always considered Xadi-
ja as his sister and had never done anything to
her..."
In short, among the villagers of Doniq, the concepts of 'hon¬
our' and 'shame' are the characteristics and attributes of both
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an individual and a group. A man has abiri - 'honour', but
it is in large part a reflection of the ab'iri of his family and
lineage. When an illicit relationship takes place, all the male
relatives - agnatic and affinal - are involved in trying to re¬
store the honour of the group.
According to anthropological evidence from most parts of the
world, especially Muslim communities including Doniq, when the
modesty code is violated, women seem to be held more respons¬
ible than men and punished more stringently. It is women who
are frequently reported to be drowned, stoned, starved to
death, tied naked to a tree and beaten to death, poisoned, or
stripped, and their noses and tongues cut into pieces by their
husbands, fathers and brothers who have the legal right to do
in order to protect and recover their 'honour'.1 In Islam those
who show immodest behaviour or have extra-marital sexual rel¬
ationship are recommended for severe punishment, provided the
charges can be substantiated. The accuser, whether woman or
man, should provide four witnesses, or else swear four times
by God that his accusations are true. When the evidence is
proved, the Quran says,
"Scourge each one of the parties - (both the woman
and the man committing fornication) with a hun¬
dred stripes or stone them."2
However in most Muslim communities this punishment is gener¬
ally carried out only on women and it is the women who pay
more than the men for their errors. One reason suggested by
the people of the communities is their belief about the nature
1. Campbell, op. cit., p. 152; Denich, op. cit., p. 254; Friedl, "Appearance and
reality...", op. cit., pp. 98-108; Paul, op. cit., p. 283; Antoun, op. cit., p. 677;
Mahler, op. cit., p. 169; R.J. Coughlin, "The position of women in Vietnam", in
Apporadi, op. cit., p. 140; Arasteh, op. cit., p. 113; N. Tapper, op. cit., pp. 34-
5; and Abu-Zeid, op. cit., pp. 256-57.
2. Quran, 24:1; and R. Levy, The Social Structure of Islam, second edition, (Cam¬
bridge University Press, 1957), pp. 119-20.
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of women. Women, they think, are naturally driven by inordin¬
ate and animalistic sexuality and thus they are the ones who
attract the men and are willing to have sexual relationship
with every man. For instance, Fuller notes of a Lebanese vill¬
age that
"Women's propensity for sexual license is attributed
to the animalistic license that moves them. They
seek out men like locusts after corn."1
By contrast, the women in Doniq are believed to be naturally
modest, pure and noble and it is the men who are considered
to be naturally highly sexed and are always lusting after the
opposite sex - kiSini g'ozi hamisa dagiriix olar. Nevertheless,
as in other societies, Doniq women are usually the victims of
traditional forms of justice, and take the blame for sexual law
-breaking. They are regarded as a threat to the family group
and its honour, and are restricted and punished severely when
the morality of the society is endangered. For it is believed
that although men are naturally endowed with unlimited sexual
desire and lust, they are also naturally wise enough to combat
it, feeling responsibility towards the honour of families. If a
woman does not encourage him - D'uva goz elamasa okuz
atilmaz, a man does not make advances.
In short, the modesty of a community's women and more specif¬
ically virginity, is vital to the whole social organization. It
protects the dignity and reputation of its families and family
groups, and forms an important element in the cohesion and un¬
ion of families and in the establishment of marriages which are
the main source of economic and social status for these people,
and the violation of this prized purity disrupts the entire soc¬
ial order. Thus the whole society makes use of the means pro-
1. Fuller, op. cit., p. 47; cf. Gordon, op. eit., p. 13; and Schneider, op. cit.,
pp. 22-3.
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vided by various cultural, religious and structural conventions
and forces to safeguard the order of the society, and, more im¬
portantly, to guarantee the marriage of their offspring.
How a girl becomes marriageable:
Protecting the hymen of their daughter is the chief concern of
parents in the course of bringing her up. From early childhood
(4-5) the segregation of sexes is imposed on children; girls are
separated from boys in the kinds of games they may play and
where they may go to play.1 Little girls are asked to concen¬
trate their play in their own homes or courtyards, or at most
not far from the front of their gateways, but it is not import¬
ant for boys to limit their choice of places to play. When little
girls play with their little brothers or other male relatives,
the mothers constantly drop their work and check to make sure
what the girls are doing and if they are playing the same
games as their brothers. Girls are not allowed to climb trees,
walls or any other high place or to jump over anything energ¬
etically. It is believed that the hymen contains a liquid and
that it may run out if a girl jumps over a high object. Girls
are also not allowed to play with or ride a humped object.
Mothers try to make their daughters understand by every possi¬
ble means that something very valuable is embedded in their
bodies and they have to look after it very carefully. If it is
lost, their lives are lost. From early childhood, girls are in¬
structed by older women as to which places are proper for them
to go and which are not, though they might be suitable for
boys; which games are for them and which are for boys. If she
is quick and intelligent enough a girl wants to be told the
reason for these restrictions. Some mothers answer their daught¬
ers directly that they have to take care of their virginity, but
the meaning and the purpose of virginity is not clear to the
1. See Farhat Oam Maqam, Azadi Ya Esarat-eZan, (Tehran, 2535 Sahaniahi), pp. 254—
57.
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girls, perhaps they are just children. On the other hand, some
mothers consider it imprudent to give their daughters direct an¬
swers about the reason for their restrictions or to explain to
them the importance of their bodies, fearing that the girls
might become vulgar and immodest. These mothers simply tell
their daughters that a girl is different from a boy and must
not live like a boy.
Clearly, the 'pardah system' partially imposed on little girls
until they reach puberty is much more emphasized after puber¬
ty. For girls before or after puberty, the outside world is a
threatening place and girls are protected from it by the safety
of a high four-walled courtyard with a gateway which is al¬
ways kept closed and locked. ALthough relations between the
sexes are very restricted and there is no possibility of a cas¬
ual relationship being set up with someone of the opposite sex,
parents always worry about rape and premarital relationships
or possible slanders which might be brought about intention¬
ally, as already suggested, by one's enemies in order to dem¬
olish a family's reputation and endanger a girl's marriage opp¬
ortunities. However, little girls might be sent to fetch water
from the spring which is a public place and is not out of
bounds to them, but if they fancy paying a visit to one of
their relatives, for instance, living in another street a dist¬
ance away, they are chaperoned by their mothers or by older
brothers. Mothers accompany the little girls and hand them
over to the relatives, asking them to take good care of the
girls and not let them go out of the house or leave them alone
in a room with only a male relative. Little girls are often for¬
bidden to carry messages to or borrow anything from a strange
household, even within their own neighbourhood, tasks which
are usually performed by their little brothers. Mothers often
said to me,
"The boys have nothing (virginity) to worry about.
You can send them to live alone anywhere, even
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"over the mountains. But a girl is a problem. She
might go to a strange household where there might
not be anyone around but a man. If he took hold
of her and did bad things to her, what would we
do?"
The outdoor activities and freedom of movements of girls are
more restricted as they grow up. While a boy gains more liber¬
ty to move about as he grows older, the spatial freedom all¬
otted to a growing girl becomes more circumscribed. Unlike a
girl, a boy is teased if he is found to linger a bit longer
than normal in the household, being referred to as 'modest'
like a girl and he is forced to go out to play and to mix with
other boys. When girls arrive at ten or twelve years of age,
they are forced to stay at home in seclusion until the time
comes for their marriage. If they have younger sisters, the
latter substitute for them in doing outside jobs; otherwise their
mothers take up the responsibility. Sometimes even the men, al¬
though it may be considered shameful for them to carry out
jobs which are spoecific to women, nevertheless take over such
tasks as fetching water, fuel and so on, in order to prevent
the adolescent or grown up girls from leaving home. If a girl
attends school, she should leave as soon as she arrives at pub¬
erty. In short, after ten if a girl wants to be considered by
village people as 'modest' which will in turn safeguard her
chances of marriage, she should absolutely avoid being ob¬
served outside home.1 A girl who is seen outside home during
her time of seclusion, is called by people a sulayan qanj'ix -
'a vagrant bitch' - who is always wandering about the village
to find someone of the opposite sex, and her parents are sent
messages by people warning them to stop the girl from coming
out. There have been only two girls in Doniq aged 12-13 who
continued their studies after the age of seclusion, because
their fathers were educated and wanted them to be educated
1. Similar restrictions are imposed or the movements of young girls in the Hindu
community in India. See Papanek, op. cit., p. 302.
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too, at least up to the end of the fifth grade; but people
teased their parents and blamed them for breaking with the
custom of the village. The strict seclusion of girls after puber¬
ty, apart from safeguarding their modesty and marriage, is,
as Fuller notes of a village in Lebanon, to protect the morality
of the society. For the growing girl is believed to have
"the power to disrupt society as a temptation to
men. The adolescent girl has come to sexual matur¬
ity but this maturity has not yet been institution¬
alized. Herein lies the girl's disruptive force. No
longer a child nor yet a married woman she stands
in a precarious position."1
Since the male members of households are away from home work¬
ing in the field or in the town, the younger girls are en¬
trusted to the older female relatives to be watched over care¬
fully lest they should leave home. Older women often reported
that their male relatives had sworn that if someone reported to
them that he had seen their marriageable daughters or sisters
outside home they would break the girls' feet and those of the
older ones. A middle aged woman said,
"If I send my 12 year old daughter once a year to
visit her grandparents who live not far away, her
father immediately notices it and quarrels with me
and beats her up."
The young unmarried girls are allowed to attend the mosque
only once a year during the special religious month - 'Moharr-
am' when it is the religious obligation of every one, irrespect¬
ive of age, to attend the mosque. They are strictly covered
with their dadira - 'veil' — and chaperoned by their mothers,
passing stealthily through the side streets to the mosque. There
are also some advantages for girls who have very close relat¬
ives (uncles or aunts) living in a very nearby locality. The
1. Fuller, op. cit., pp. 51-2; cf. Coughlin, op. cit., pp. 134-35.
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girls may sometimes drop in on these relatives by going to
their homes not through the lanes, but over the roofs of the
household, in order to avoid being seen publicly. Of course
this kind of socializing may take place only when there are no
grown-up 'permitted in marriage* - na-mahram boys in the
relatives' household.
The restriction and seclusion of unmarried girls is not only
practised in relation to the outside world and to strange men,
but is observed inside the household and in relation to male
relatives as well. When an adolescent brother and sister are
alone in a room, the older female relatives repeatedly drop
their work to check on them, believing that,
"They are young and silly and know nothing about
the world. They might bring shame on each other."
On the whole, whereas a young girl maintains pardah in the
sense of keeping a respectful distance from all older men with
the forbidden degrees (mahram - prohibited in marriage; fath¬
er, brother and brothers' descendants, maternal and paternal
uncles), pardah changes its sense of respect into the sense of
'avoiding shame' and becomes more restraining when a young
unmarried girl comes into contact with any male relatives who
are not included in the forbidden category (na-mahram - per¬
mitted in marriage; maternal and paternal cousins and their
descendants). When a cousin, for instance, comes to visit his
uncle or aunt, his marriageable cousin either leaves the room
and hides herself in a separate room, or if her parents are
present she might stay in the room, covering her body and
face with her veil, and keeping quiet and sitting with her
back to the visitor. Since these men are potential marriage par¬
tners, a girl is expected to cover her face in their presence
and entertain such men as visitors. The same relationship is
common between older married cousins. Many young women told
me that before their marriages they were never allowed to meet
- 143 -
their cousins and could not even recognize thern. An older fe¬
male relative usually chaperons a younger secluded woman in¬
side the household as well as outside. She is never left alone
at home, lest a man should break in and bring shame to her.
Another tactic which is widely used in Doniq to bring up a
girl chaste and marriageable and to protect her modesty, is
suppression of her knowledge about sex. It is believed that if
a girl learns and understands about sex, she loses her moral¬
ity and haya - 'modesty' — and it becomes very difficult to con¬
trol her if her marriage is slightly late. However, seclusion of
girls at home after 10, apart from keeping them intact and
safeguarding their modesty, prevents them from contacting out¬
siders and learning, as an informant put it, "bad, bad things
- love, sex and marriage". A mother or other older female rel¬
atives who are responsible for bringing younger women up to
be chaste, ignorant and marriageable, try to prevent these
girls from meeting older female visitors who might refer to any¬
thing about sexuality. When an older female visitor arrives the
mothers make their daughters leave the room, or if they stay
in the room, they are very careful not to refer to anything
associated with the conjugal relationship, pregnancy, menstruat¬
ion and so on. Girls are not taken to marriage ceremonies part¬
icularly the actual weddings. These occasions are considered
unsuitable because married women might talk about something
which would poison the minds of unmarried girls. Young girls
are also made to leave a room where child-birth is taking
place. Although parents do not have a separate bedroom and
have to sleep with all the family members in the same room,
they never sleep in the same bed in front of their children.
Furthermore, there is no possibility for girls to receive formal
sex education.1 In general, school and education are believed
1. Similar conditions with respect to keeping young unmarried girls innocent to en¬
sure that they will remain chaste and marriageable, have been noted by Jeffery in
the community of Pirzada in India. See Jeffery, op. cit., p. 75.
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to make girl children impertinent and immodest. The village
mulla - religious leader - has taught the people that in Islam
education is prohibited for females. If a girl is educated she
will lose her moral purity, write love letters and stop obeying
her father and her husband. Even if a girl attends school for
two or three years, she will find that sex problems must not
be discussed in the school. Many married middle aged women
told me that when they menstruated for the first time, it came
to them as a shock. They thought that they had lost their vir¬
ginity and, feeling ashamed and embarassed, could not talk to
anyone about the problem, and so suffered considerably as a
result. The only teaching about sexuality for a girl might take
place two or three days before her wedding, when she is accom¬
panied by her female kin to take the wedding bath - galin
hamami in the town's public baths. The older women accompany¬
ing her will tell her about the consummation of a marriage.
Sometimes a young girl is not told anything at all about the
physical aspects of the wedding until a few minutes before she
is led to her wedding room. A fourteen year old girl who had
been married for three months said,
"I didn't know anything about marriage until I was
being sent to the wedding room. My older married
sister told me what the boy would do to me. I was
frightened and shaking, refusing to enter the
room. I was very, very frightened of the boy, put¬
ting my hands over my eyes, sitting in a corner,
crying and sweating as if I had taken a bath..."
Another informant who had been married for a year said,
"I didn't know anything about the wedding at all,
and the women didn't tell me anything about it
either. When some guests left after the dinner had
been served, I understood from the way the women
behaved and their whispering to each other that
it was something to do with me. Immediately after
that, the Yenga threw me into the wedding room
and locked the door firmly, and then the boy was
brought in. The boy had been told by his female
relatives to hurry up, so shortly after entering
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"the room he threw me to the ground and took my
clothes off. I swear by God, 1 didn't know what
he was going to do. 1 was trembling and so fright¬
ened that I fainted. After a while, when I came
to myself I heard women knocking at the door and
asking for the proof."
Women said that the fact that they had been kept so unaware
and ignorant about conjugal relationships and had been so
frightened on the wedding night, had made them disgusted by
the sexual act ever since. They said that they knew many of
their relatives and friends who always received beatings from
their husbands because they hated to have sex. The practice
of keeping secret and mysterious the processes of menstruation,
intercourse and childbirth is associated with a sense of prop¬
riety of keeping girls innocent and protecting their modesty
and contributes also, as Lois Paul notes about San Pedro ( a
settlement on the shores of Lake Atitlan in the South Western
highlands of Guatemala) to the powerlessness of younger women
in face of older ones and assures the ascendancy of men over
women and male domination in sexual relationships.1
Apart from being responsible for bringing young girls up to be
chaste and abir'ili - 'modest* (which are the main characterist¬
ics young girls need to be considered marriageable), older wo¬
men are also responsible for instructing the younger women in
the 'modesty codes for respect' which are also elements which
bear crucially on the choice of a girl for marriage and her
proper establishment in her in-laws' household.
A girl is considered hayali and ehtiramni - 'modest and resp¬
ectful'-and thus ideal for marriage if she never puts aside her
bacfira even inside the house in front of her older male and
female relatives. When a young girl is alone with her mother
she might cover her head and hair with the Earqad - ' scarf'-
as a sign of respect, but as soon as another older woman -
1. Paul, op. cit., pp. 297-98.
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such as a neighbour, friend or relative - or older male kin -
father, older brothers, uncles and so forth - arrive, she wears
her veil and covers most of the top half of her body. An older
woman made a bitter complaint about a mother v/ho seemed not
to have taught her young marriageable daughter to respect old¬
er people properly. She said,
"1 don't know which unlucky -fellow . Mil marry
her. She is a shameless girl, always coming up to
older people without pulling her fcadira at least
over her breasts, and moves them brazenly up and
down as if God had created no shame in the girl.
That's her mother's fault. Her mother should say
to her that it is not decent behaviour. 1 always
teach Xadija (her daughter) to move gently when
she walks in front of older people and hide her
body properly."
A modest young girl does not show respect to older men and
women merely by covering her body; in her demeanour too she
should emphasize her respect for them. In the past, when an
older woman visited a house, the unmarried women used to
leave the room and hide themselves, but nowadays they do not
leave the room, but stay and busy themselves with their work.
However it is expected that they should be completely passive
in front of the visitor as a sign of respect. An unmarried girl
never takes part in older women's conversation. She sits quiet¬
ly in a corner casting her eyes down, though sometimes looking
at the visitor stealthily. When she is asked a question, she
either does not answer, which is taken as being the modest and
respectful response or answers only with a brief "Yes" or "No",
while blushing and getting embarassed. To be considered hayal-
i_ and assure her marriage, a girl must not talk, laugh, chew
gum or eat anything in front of older people especially strange
ones. These are rules which are often heard being instructed
by mothers to their daughters. When a little girl talks to her
mother v/hen they are alone, she is repeatedly interrupted by
her mother who tells her that "girls shouldn't talk so much"
or "it is very bad for girls to talk at all".
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Older women believe that the younger women should be instruc¬
ted from early childhood to behave modestly, otherwise when
they grow up, they will not be able to adjust themselves to be¬
having modestly and properly, in their husbands' households.
Within the family circle, as a sign of respect to their older
male kin the young girls' activities become ever more res¬
tricted. They conceal themselves behind the fcad'ira, stand up
when the men enter the room and do not sit down until they
are given permission. They are more reserved in conversation
with male kin than with female - they never intitiate a dis¬
cussion and they respond to the men in low tones and obey
quietly. It is very unusual to see a young girl disobey or dis¬
agree with her father or brothers.1 Girls should never be seen
by their older male relatives combing their hair or otherwise
grooming themselves. An old male informant said,
"Girls in the city, especially the educated ones,
never understand what 'modesty* and 'respect'
means. The comb is always in their hands, even
in front of their fathers! My eldest brother's
daughter is a teacher. She combs her hair and
wears make-up in front of her father as if he is
not a father and doesn't need respect. Such and
such a person, may your house be destroyed, let
your father leave the house, and then comb your
hair whenever you wish."
All the elements of modesty observed on the part of unmarried
women by way of showing respect towards older people are
checked and taken into consideration very carefully by their
male and female relatives, neighbours and friends in order to
differentiate between a hayali - 'modest* - and hayasiz - 'im¬
modest' and "snameless' one and choose an appropriate girl as
their daughter or sister-in-law.
A young girl tolerates incredibly strict restrictions on her move¬
ments as a means of becoming marriageable. The restrictions,
I. Cf. Jeffery, op. cit., pp. 99-104.
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briefly, include severe segregation from the opposite sex, separ¬
ation from the outside world and total confinement to home
after puberty until the time of her marriage. They also mean
that her sex instinct is stifled by the suppression of informat¬
ion on the subject. In a word, her up-bringing is in such a
passive style, all in the name of modesty, obedience and res¬
pect, that one wonders how she ever finds herself established
as a married woman.
Arrangement of marriage:
Clearly older people play a dominant role in organizing the
marriages of younger ones. It is considered the duty of parents
to settle their children in marriage, especially in an approp¬
riate match. Parents whose children are not married at the pro¬
per age are regarded as negligent and incapable in the perfor¬
mance of their duties. If a girl is not married by her early
teenage years (13-15) it reflects badly on the status and pres¬
tige of her family and herself. There is the danger that if she
is still unmarried at 15 or 16 no one will choose her at all -
or at least the chances of a suitable marriage are diminished
for her. People assume that she might lack the qualities des¬
ired in a wife and something is wrong with her if by that age
no one has made a proposal to her. Therefore, parents feel in¬
creased responsibility and are more concerned about her marr¬
iage. They make a big effort on her behalf, taking advantage
of every available opportunity to draw attention to her exist¬
ence and secure a husband for her under any circumstances.
A father who has many daughters is under a heavier respons¬
ibility than one who has only a few daughters. Sometimes, al¬
though it is considered shameful for the girl's side to initiate
a marriage proposal, the father who is burdened by many
daughters suggests to one of his relatives or friends that if he
asks one of his daughters in marriage for his son, he will
give a piece of land to his son or will consider his economic
position favourably in the drawing up of the marriage settle-
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merits - dower, dowry and wedding expenses. Or quite often a
father makes an effort to secure a husband for his daughter
while using her for his own political and economic ends. Many
cases of this kind have been reported in Doniq. Here is one
such case.
Mohammad Ali, who had six daughters, asked one of his relat¬
ives to help him in the field for two years in exchange for one
of his daughters whom the boy was somewhat fond of. One day,
after the boy had worked on Mohammad Ali's land for two
years and the time when he ought to receive the girl was draw¬
ing close, the girl's father asked the boy,
"Mohammad, tell me, if one wants to beat his wife,
what should he do?"
Mohammad answered,
"One should first shave her hair, rub some yog¬
hurt on her head, then beat her with a stick and
throw her into the stable to stay with the animals
for a few days."
From that moment the girl's father refused to give her to Mo¬
hammad. When Mohammad heard about the refusal he attacked
the girl's father in an attempt to kill him with a knife. Later
on people reported that the question was, in fact, an excuse
for the father not to give the girl to Mohammad, because he
had received a better proposal for his daughter. In another
case which occurred recently: Haji Mohammad Huseyn had pro¬
mised his sixteen year old daughter to Haji Qurban's 14 year
old son two years previously in exchange for receiving wheat
and fodder from the boy's father for two years. After receiving
the wheat and fodder, the girl's father's older male kingroup
did not consider it advisable to hand over a sixteen year old
girl as a bride of a boy who was younger than the girl. As
a result the girl's father went back on his promise. But the
- 150 -
boy's father and a group of male relatives made an armed att¬
ack on the girl's house, claiming either custody of the girl or
the life of one of her brothers. Finally three months later the
girl's father was compelled to hand over the girl.
Sometimes, the men cooperate in arranging their children's marr¬
iages to strengthen established friendly relationships with each
other as well as to settle their children in marriage. Some wo¬
men reported that in the marriage of their daughters, their hus¬
bands had come home and said that they had given the girls
in marriage and everything was settled. Although older women
have no such authority to join together in arranging their
children's marriages, they do have their part to play in the
proceedings. With the permission of their menfolk they may
also play indirect roles in the marriages of their children. The
roles are called in local language bazar or el£i q'izdirmax -
'attracting customers to the market'. From the early teenage
years of young people mothers or other older female relatives
- married sisters, aunts and the like, sing the praises of the
excellent behaviour and other good qualities of their children.
A mother seizes every opportunity in the guest houses or
mosque to let people know that her daughter is very clever,
hard-working, modest, very obedient and refuses to step out
even if her parents allow her to do so, or that her son is
very kind, generous, and spends lavishly on his mother and
sisters. It is believed that anyone who has a vast number of
older married female kin will be able to get married at an ear¬
ly age and settled in a suitable place, for the more women rel¬
atives there are, the better a girl's virtues will be advert¬
ized. A mother who had many regrets about the matches made
by her daughters, said,
"I had eight daughters but none of them was able
to get married in the village. All of them got mar¬
ried to boys from villages and cities a long way
av/ay. 1 myself always felt ashamed to compliment
and boast about my daughters. They had no enthus-
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"iastic relatives to attract proposals for them. The
girls themselves were not as bold as today's girls
to come and show themselves off and demonstrate
their capabilities when a visitor came over. They
were very modest and shy. Whenever people came
over, they escaped and hid themselves. Nobody
knew how many and what sort of daughters I had.
So all of them married outsiders."
Women always compared the role of a responsible and clever
mother in her children's marriages to the part played by an
irresponsible woman, for instance a step-mother, who was be¬
lieved to endanger the marriage opportunities of her children
rather than finding suitable matches for them. Golzar (a step¬
mother) was always blamed by the village women who claimed
that she frequently said bad things behind her step daughters'
and sons' backs and poisoned people's minds about their behav¬
iour, causing them ill-luck from then on. She told people that
her daughter Zahra was sickly and very sharp tongued and
lazy in her housework and that her step-son was stupid, bad-
tempered and unwilling to earn his living; and so nobody from
the village would take any interest in them. The boy is not
married yet and the girl just recently became the wife of an
old widower who had divorced three wives and had five child¬
ren.
Another important role which is played by mothers to draw
attention to their daughters' existence is their friendly relat¬
ionships with unmarried men of the village. The mothers who
are relatively old, set up a pleasant and friendly relationship
with young boys - become sweetly-spoken and full of flattery
towards them; greet them, ask after their health and how their
families are getting along, whenever they see them in the
streets. Mothers ask their husbands to invite the young unmarr¬
ied men to visit their homes in order to make them familiar at
close quarters with her efficiency, cleverness and good taste.
For a mother is believed to represent her daughter. If a moth¬
er is sociable and a good housewife, her daughter will be a
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second embodiment of her mother. She entertains the young men
with faxri and girdakan - 'sultanas and walnuts'—which are
the most valuable and expensive sweetmeats usually served by
a mother-in-law to entertain her new son-in-law.
Besides, a mother takes advantage of her sons-in-law to attract
proposals for her unmarried daughters. She tries to be a yagli
qayana - an obsequious mother-in-law who always takes things
to her son-in-law's household. She takes him a share of what¬
ever she cooks, knits wool socks for him, she flatters him,
pays him high respect, and presents him with whatever expen¬
sive and prized things she has got in her chest in order to
demonstrate to unmarried men and their families that the man
who marries her daughter will not incur an economic loss.
When she takes things to her married daughters' households,
she intentionally lets them be seen by women passing by to
show off her solicitude for her son-in-law. Sometimes she takes
food and tea to her son-in-law when he works in the field,
which is a good opportunity to make other men working on near¬
by allotments notice her and think about her daughters.
Generally speaking, although parents may attract proposals for
their daughters indirectly, initiation of marriage proceedings
by the girl's family is not considered proper and is very ex¬
ceptional. Usually the marriage proceedings are initiated by
the boy's side and a girl's parents do not make suggestions
about a suitable match until the offer comes for her. V/hen a
boy finishes his military service in his early twenties, his par¬
ents decide to get him married. The matter is discussed and
consultations are carried out in the household among older male
and female relatives , while the boy is not present. For any
reference to him about his marriage in front of his older male
kin is considered disrespectful to the latter. Though the older
male kin are still the 'principals' in the process of selecting
marriage partners for the younger family members, the custom
is changing a little, and it is now accepted that boys should
be consulted. Until a few years ago it was the general rule
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that neither boys nor girls were consulted about the choice of
their partners. After the preparatory negotiation had been com¬
pleted with the girl's family, boys were informed of their pot¬
ential partners by one of their female kin. A mother reported:
"It has been two years since we got my son Moham¬
mad married to his cousin (FBD), but he still does¬
n't love her. When he finished his military service
and came back to the village, his father decided
to get him married and asked me to arrange a
match with his cousin. After I'd arranged every¬
thing (took the ring and shawl and engaged her),
1 informed Mohammad that his father had engaged
him to his cousin. He said he wasn't fond of her
at all, but we didn't listen to him. He took sick
and was in bed for two or three weeks. He didn't
sleep properly. He was always mumbling and com¬
plaining in his sleep. He used to say, 'Oh God,
help me, what am I going to do?' Sometimes he
cried. We had negotiated the marriage, otherwise
we'd have broken it off. We saw no alternative un¬
til some people advised me to go to a neighbouring
village where there was a good prayer writer. 1
paid one hundred Tomans and got him to write a
prayer for affection. After that the boy got better
and we managed to bring the girl in, but the boy
is still not fond of her and rarely comes home."
Most of the women I talked to said that their older male kin
do not see this sort of marriage as being advisable for boys
any longer. They say that children have now changed and do
not accept their parents' choices, causing them many difficult¬
ies. They believe that there is an old saying that the one who
is chosen and approved by the heart seems nicer and more
loveable - govel sovan godayh olar — though she might not be
so, or the one who falls down through his own fault, does not
cry - ozi yixilan a&lamaz. This indicates that when a man
chooses his own spouse, even if she is not a suitable match,
he cannot put the blame on others, because he himself has
chosen his partner and should bear the consequences. An appar¬
ently conspicuous influence on the recently changing attitudes
of Doniq parents towards spouse choice for boys is the latter's
decisive resistance to domination in this matter. The independ-
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ence of the young men seems to be reinforced by the recent ex¬
pansion of job possibilities for them in the nearby towns. Many
boys have been reported as resisting their parents' choices by
leaving the village for the towns, finding jobs there and never
coming back to the village. This kind of rebellion brought
shame to their families who had to give the negotiated girl
back to her family. She, in turn, was dishonoured and never
taken in marriage by the villagers.
Nowadays, however, as the result of boy's resistance and due
to the changing opinions of parents, sons are allowed and ex¬
pected to express their ideas about their selection of a wife.
After the matter is discussed among the family members, the
boy's mother or one of his married older sisters informs him
of the decision and asks him if he has any particular girl in
mind. As a matter of fact, owing to the strict segregation of
the sexes, it is rarely possible for a boy to choose a partic¬
ular partner. A man is allowed to meet freely only the mahram
- women who are prohibited to him in marriage, i.e. his own
mother, his father's widow or divorced wife or a woman who
was his wet nurse and their siblings. Nor can he wed his own
daughters, sisters, step-sisters, or their descendants or his pat¬
ernal or maternal aunts, the daughters of his brothers or
sisters, or the wives of his sons. Also forbidden to him are
two sisters, a woman and her daughter, or a woman who has
been suckled at the same breast as he, and his grandmothers.1
However, a man's knowledge about na-mahrarn - 'women per¬
mitted him in marriage' - is very insufficient to enable him to
chose a suitable match for himself. His knowledge of na-mahram
women might come from a childhood impression or from an ill¬
icit glimpse seized by chance. It has been mentioned before
that the village girls usually go to fetch water from the spring
or wash clothes at the river until they arrive at the age of
1. See Quran IV, 22, 23, 24; and Levy, The social structure of Islam..., op. cit,,
pp.104-5.
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ten or twelve when they are secluded at home. Therefore, the
grown-up boys try to get some ideas about the girls or even
mark one as a future partner, though the girls are very
young. In addition, when a marriage ceremony goes on in a
household it is said that sometimes young unmarried boys creep
stealthily across the roof of the house and look at girls
through hatches in the roof. Similarly when all the girls are
taken to the mosque once a year during Moharram ( a holy
month) they are able to take a quick look at the village boys.
While the religious ceremony is going on in the men's part of
the building which is divided from the women's section by a
low wooden partition, while covering themselves strictly with
their dadlra and pretending that they are watching the cere¬
mony the women and young girls take a look at the men. Of
course, because women are concealed by their veils, the men
cannot recognize them, but while covering their whole faces ex¬
cept for one eye, the women are able to look at the men.
On the whole, although girls and boys might know what mem¬
bers of the other sex look like, their knowledge about each
other is too limited to help them choose an eligible partner for
themselves. Therefore unable to make any suggestion as to
their marriage choice, most boys leave the selection of their
mates to their parents. This is the time when older married
women's opinions are sought after and respected by men. The
men of a household are well-informed about the social, economic
and personal characteristics of the village men, but know noth¬
ing about the women. Therefore, it is the business of women to
introduce or find suitable matches for their unmarried male rel¬
atives. It is women who, through having close contact with the
women's world , have reliable information about girl's charact¬
eristics, working capability, health, their skills and beauty.
Women normally know that it is mostly their responsibility to
find an ideal and appropriate match for their unmarried male
kin when they grow up, even if the final sanction has to be
given by their menfolk. Thus, they observe the behaviour of
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girls from childhood (at the spring or elsewhere in public) and
make a careful note of the girls' attitudes if they visit the
latters' homes. They consider very carefully the way the girls
talk, walk, entertain people and the way they handle work. In
this way the mothers are able, from experience, to build up a
picture of the kind of girl they would like to choose, in the
future, for their sons: for the making of this kind of choice
is one of the duties of a good mother. Of course it is very diff¬
icult for women to be able to gather accurate information about
the behaviour of girls, for women are generally familiar with
the criteria considered important in choosing a girl as a
spouse and so they teach the younger women to behave corres¬
pondingly whenever they are in the company of an older wom¬
an. For instance, a girl is always taught by her mother not
to sit down at all when a visitor comes over; she must work
very hard; show herself more active and bright than usual in
order to make the visitor think such and such a girl is very
healthy and is like a polat - 'steel' - who never breaks down
or becomes ill. But women make an effort to gain real informat¬
ion about girls and their families. When a girl is tentatively
selected as a partner for a boy, older women are asked to
suggest several girls and make available the initial informat¬
ion collected about them to the male members of the household,
who then consider the available information about these girls,
taking into account their male relatives' social and economic
status, and choose an appropriate girl. Before a proposal is
sent to the girl considered suitable by the men of the boy's
family, the boy's mother or older sister attempts to make absol¬
utely certain of the true characteristics of the girl. They in¬
quire about her from one of her close neighbours without mak¬
ing reference to their intentions or they themselves drop in un¬
expectedly to exchange some article for instance, wool, which
is quite a common habit among the village women, or to borrow
something, all in an effort to see if the girl is at home, and
if she is busy at her carpet weaving or housework. Finally,
the family's choice of a bride is discussed with the boy. If he
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agrees, the process of match-making goes forward.
The general method of initiation of match-making is called
el&il'ix - 'the go-between' game which is usually played by wo¬
men. In contrast to the Shahsavan community of Azarbayjan
where it is usually men - the boy's father, elder brothers,
and senior cousins who play the role of eldi,1 in Doniq it is
not considered appropriate for the men to deliver the marriage
request. The reason for this is that the request might be
turned down, in which case the man's 'face' and social status
would be endangered; he would be ridiculed by people who
would say that such and such a man asked such and such a
man's daughter to be his son's bride, but his request was
turned down. It is not important for a woman if her request
is turned down, but a man enjoys special respect and status
in the community merely because he is a 'man' and would feel
that his virility and reputation had been diminished if he had
a request of this kind rejected. Only in important cases such
as competition for a girl who is from a good background with
many families competing for her, will the male members of a
family act as an elSi. The boy's father along with one of the
village's aq-saqqal - 'grey beards'—(usually the kad-xuda -
the village chief) go to give the offer to the girl's father. In
this case, the girl's father cannot refuse the offer because of
his respect for the grey-beard.
In an ordinary suit, however, the mother of the boy, along
with his aunt or married sister, go secretly to the girl's house
to find out from her parents if they will accept the boy as
their servant - Nokar - an interesting inversion of reality! The
girl's mother cannot give any idea of the answer until she has
discussed the subject with the girl's male relatives. The girl's
father consults his cousins about the offer and also discusses
the proposal with tira grey-beards who will together investig¬
ate the boy's character to determine whether he is a good or
1. N. Tapper, op. cit., p. 45.
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bad tempered man, has ever been in a fight with anyone, is
a good bread-winner, or a pleasure-seeker; a gambler; a heal¬
thy man and so on - and eventually they make their decision.
More important, the behaviour of a boy's mother, with whom
the potential bride will spend most of her time, is a central
factor bearing on the decision. The girl's mother is asked to
give information about the boy's mother - whether she behaves
modestly in women's gatherings; or backbites, whether she is
critical about unimportant things; and how she treats her
daughters-in-law and runs her household. Even if a boy is con¬
sidered to be an ideal potential match - is good-natured, hon¬
ourable, hard-working and healthy, if one of his parents, part¬
icularly his mother, does not behave properly in the commun¬
ity, the boy is refused any village wife at all. He has to
marry someone from outside the village.
As a final precaution, the girl's father consults the Quran -
istixara. If the Quran augurs well, the father accepts the pro¬
posal. Even if the girl's parents want to give a positive an¬
swer, they purposely delay in order to pretend that their girl
is not so worthless that her parents must rush to give her
away. The boy's family has to contact the girl's male relatives
many times before they receive the final response. In the case
of their not regarding the marriage demands as suitable for
their daughter, the girl's parents are very careful as to how
they turn down the request. They try to give a reason for re¬
fusing the offer which is fair and acceptable to the boy's
side. For in most cases, the rejection of a marriage demand
creates rivalry and emnity between families. Many instances
were reported in which a girl's male relatives refused to give
a positive response to a boy's family, and the latter tried to
harass the girl and her relatives in any way they could: the
girl's house had been broken into and her brothers had been
threatened with death and an effort had also been made to slan¬
der the girl in order to bring shame to her and endanger her
marriage opportunities. Therefore, parents always attempt to
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refuse a marriage proposal with a cheerful face, gradually con¬
vincing the boy's family that, for instance, the girl is not yet
at a really suitable age for marriage or that the girl herself
is not interested in marriage yet. Whereas if the offer is suit¬
able, none of these objections is taken into account.
As pointed out earlier, although the control of older male fam¬
ily members has been relaxed to some extent over the selection
of wives by younger men, they still exert strict control and in¬
fluence over the marital destiny of younger women. According
to Islamic law, a woman's own consent is indispensable to the
validity of a marriage, but a marriage is also regarded as in¬
valid and illegal if the girl's guardian (father, grandfather
or other male kin) does not consent to it.1 In Doniq a girl's
sahib - guardian - has unlimited rights and power in the dec¬
isions associated with her marriage. Her own consent is not
taken into account at all. Her guardians - father, brother, or
if they are dead, her uncles and cousins, can give her in mar¬
riage whenever they wish - in childhood, before puberty and
to whomsoever they wish.2
Some years ago, a girl in Doniq used to be given in marriage
and taken to her husband's house when she was very young
(8-10). Therefore, she was too young to understand anything
about the meaning of marriage or to be able to play a part in
her marital destiny. The only view she had about her marriage
was her opposition to her guardian because he had sent her
av/ay to live with a strange family. The subject is also dis¬
cussed at length by Rice (1923) who says of the typical Pers¬
ian woman:
"She is betrothed and married as a child without
the slightest reference to her own wishes or ideas,
in fact without any knowledge on her part of the
1. Quran, 4:20; see also Galwash, op. cit., p. 132.
2. Cf. Gordon's report of conditions in pre-revolutionary Algeria, op. cit., p. 15.
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"man to whom she is to be married. She may find
herself married to an old man, or she may find
that she is one of several wives, just a new toy
for some wealthy man. Besides fellow wives, she
may find a temporary wife, a concubine or a slave
sharing her husband's attention."1
A woman who had been married for fifteen years told me,
"1 was very young when I was taken to my hus
band's house. Women told me that I was going to
be a bride. I was very excited at the idea of
becoming a bride. I thought becoming a bride was
being bought new clothes, sweets and gold. When
I was taken to my husband's house, I thought I
was going to a party. 1 wore all the new clothes
and jewelery, laughing and jumping around where¬
as a true bride should be very modest and
shouldn't move at all. We went with some women
to a house. While the dinner was served 1 ate a
lot although a bride usually gets worried about
the wedding night and cannot eat anything. After
the dinner was finished, when the woman got
ready to leave, I got ready too to leave with
them, but I was told that I had to stay there. I
cried and begged my aunt to take me back to my
parents* house, but nobody listened to me. I es¬
caped early in the morning and went to my par¬
ents, complaining and crying to my father, asking
why he had sent me to live there. Several times
1 escaped, but was beaten severely and sent
back."
The majority of the village women complained that their marr¬
iage was spoiled because they had been forced into marriage
so early. They said they did not understand about marriage or
understand their husbands until they had given birth to two
or three children. Today, however, as the result of various
factors (see p p 3^5'- £>0 ) the age of marriage has risen
and girls (though they may be betrothed before puberty) are
not taken to their husbands' households until they reach adol¬
escence.
1. Rice, op. cit., p. 91; cf. Momeni, op. cit.
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However, even if a girl is now given an opportunity to under¬
stand the implications of marriage, she is not permitted any
active part in the selection of her husband; she has no chance
to express her wishes, no right to present her ideas or have
any influence whatsoever on the choice of her marriage part¬
ner. She is neither consulted about her marriage, nor even in¬
formed about whom she is going to marry until some neighbours
or distant relatives tell her the name of her fiance. A sixteen
year old informant who had been married for a year described
her engagement by saying that during her engagment her moth¬
er told her that they were expecting some visitors to come over
from a neighbouring village and that she had to receive and
entertain them. When she entered the room to greet them, the
women put a ring around her finger and a sal - 'shawl' - on
her head. At that moment she understood that it was her en¬
gagement party. She did not know who was to be her husband
until she went to fetch v/ater from the spring where the women
gathered and informed her that she had been betrothed to a
man from a neighbouring village.
On the whole, a girl is considered shameless and immodest if
she expresses any opinion on the subject of her marriage or re¬
fuses to marry the match who is considered by her guardians
to be suitable for her. A woman with four married daughters
said,
"Thanks to God none of my daughters turned her
father's choice down. They married whoever we
nad chosen for them."
Some older women said that girls' marriages are none of their
business and it is not for them to express opinions about the
partner who has Deen chosen for them. Whether they like the
boys chosen for them or not, they should not make any comm¬
ent. Tne choice is their father's choice and must not be turned
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down, because that would be considered disrespectful. After all
the fathers are older and more experienced and know better.
Some others said that girls are not familiar with boys and
their families, so how could they choose their partners even if
they were allowed to make suggestions? Besides, if they chose
their husband themselves and the latter proved to be bad - to
maltreat them, or to be men of pleasure or to divorce them,
what would they do? Their fathers or brothers would never list¬
en to them and accept them back into the family; they would
say that the women had chosen their partners and must also
endure them. Finally, others told me that even if girls refuse
or resist marriage to the man chosen for them by their guard¬
ians, they are never listened to but are beaten and forcibly
sent to their in-laws' houses. Kulsum, whose daughter had just
been married said,
"when we chose Sahib Ali, my sister's son, for my
daughter Munir she didn't say anything at first,
but after two or three months she started saying
that she didn't like him. She couldn't tell her
father anything about it, but pleaded secretly sev¬
eral times with me to give her ring back. 1 talked
to her father, but he told me not to listen to her
and let her go and be a wife and take her food
and clothes. The girl was very sneaky. On the
wedding day when she was taken to sign her marr¬
iage contract in Sarab (the nearby town), she re¬
fused to sign. Finally, with the urging of the
mulla and her father who had promised to buy
clothes and jewelery for her, she signed the con¬
tract. Her father was then very angry with her.
He said to me that Munir had disgraced him."
Similarly a sixteen year old informant said that parents in the
village beat their daughters and force them into marriage. She
continued,
"I didn't want to marry my husband, when his par¬
ents made the proposal. He is my relative. I had
seen him before. I used to make fun of him - the
way he talked, walked and looked when he was un¬
married and used to come to visit my parents on
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"several occasions. 1 did not believe anyone would
accept him as a husband. In the end he became
my own qesmat - 'fateV after many months I strug¬
gled and begged my parents to forget him and
make me the wife of anyone else they would like."
Clearly then, a boy is given the right to make suggestions as
regards the partner chosen for him and if he is not fond of a
particular girl who has been selected, the chosen match is dis¬
pensed with and another one searched for; but a girl's views
are not taken into account at all and it is considered shameful
for her to have the slightest influence on the decisions assoc¬
iated with her own marriage. It is possible for the older wom¬
en to have an indirect influence on the decision of older male
family members about the choice of partner for younger men.
For instance, if a boy is not interested in the girl chosen by
his father as an appropriate match for him, his mother might
mediate between the boy and his father or change the opinion
of the father concerning the girl by distorting information
about the girl and her female relatives. But in relation to the
selection of a mate for girls it is impossible for older women
to have influence. Often older women declared that they try to
be neutral about the marriage choices for their daughters. If
they interfere and the marriage becomes unsatisfactory, they
would be the ones who would automatically be blamed by their
menfolk.
Criteria considered important in match making:
Before an Islamic marriage may take place certain recommendat¬
ions must be taken into account. These pertain to (1) consang¬
uinity and affinity as they affect the choice of a partner;
(2) the religious affiliation of the man and the woman; (3) the
idda, a retirement into chastity by a divorced woman or wid¬
ow; (4) an arrangement prior to marriage about the amount of
the dower (mahr); and (5) the obligation to recognize the prin¬
ciple of Kafa'a or equality (determined in Islam by lineage,
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occupation, uprightness of character, and economic standing).1
In the arrangement of marriages in Doniq, in addition to the
first four conditions which play vital roles in the legalization
of a marriage, adherence to the principle of kafa'a (equality
of social and economic status) is also a very definite consider¬
ation in match making. In the past in Doniq, as noted in Chap¬
ter one, clan endogamy was commonly emphasized. It was con¬
sidered socially shameful for a Bay clan member to marry a
Tat or Xalags. The main criterion and proviso for a Bay in ar¬
ranging a marriage was that the opposite party should be a
Bay. Bay preferred to marry Bay of whatever economic status.
With the recent changes in Doniq, clan endogamy has lost its
importance and it is not regarded any more as the paramount
consideration in the marriages of village people, though it is
still considered important for a Bay. For the Bay still believe
that a woman from the tribes of Tat or Xalas cannot be an
ideal or even good mother-in-law or a wife for a young person
from the Bay clan. The Tat or Xala£ woman is believed not to
be a good housewife, being untidy, dirty and unable to run an
efficient household. Besides women from these other clans are
thought to be unsociable and Bays think they do not bring
their children up in the proper ways and most of them are be¬
lieved to be shameless women who do not maintain 'pardah' as
strictly as the Bay women - they are usually out of their
homes dropping in freely on visits from neighbour to neigh¬
bour. Similarly a boy from the Tat or Xalas tribes is believed
not to be an ideal husband for a Bay girl. He is considered
belayrat - 'worthless'. The Bay claim that Tat and Xalas
men are foul-mouthed, frequently swearing even at their own
mothers and sisters; such men are beqeyrat - 'zealless'-who
do not take good care of their womenfolk; and do not see any
difference between men and women, making their women do the
same jobs as the men do. They sit idle and order their women
to do their work as taking care of animals as well. Although
these beliefs still reinforce endogamy, they do not do so to the
same extent as before. Informants reported that the Bay try as
1. Vreede-de Stuers, op. cit., p. 9.
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far as possible to keep away from the Tat and Xalas, but in
exceptional circumstances such as a case of a boy falling in
love or when there is no suitable match among the Bay, the
latter do not regard it as out of the question to approach the
other clans. A Bay mother recalled,
"My son liked a girl from the Tat who was living
in cur neighbourhood. I had no alternative but to
choose her. Since his father had decided to choose
anybody's girl whom my son suggested, we
couldn't object to it. When my married daughters
understood that I had gone to the Tat's door, they
became angry and blamed me, asking if 1 couldn't
find anybody else better than a T3T."
On the whole, the Bay take those girls who have a good reput¬
ation and who are otherwise suitable from among the Tat and
Xala£, but never give the same kind of girl in marriage to
these 'inferior' clans. For instance, when a girl is pretty,
efficient in housework, is in her early teens and her family is
of a good social and economic background she is never given
very easily to a Tat, but a girl of the same calibre is accept¬
ed in marriage very easily from a Tat or Xalas.
Taken as a whole, clan endogamy is no longer considered to
be an important element in the marriage arrangements for child¬
ren. The first main condition in negotiating marriages is that
the potential partners should be 'insiders'. In other words now¬
adays 'village endogamy' has been substituted for clan endog¬
amy.
In general, marriage within the village community is consid¬
ered prestigious and it is regarded a humiliation for a person,
especially a woman, to leave her place of origin and to go to
live in a strange community. It is believed that if girls and
boys are of good character and are not defective in one way
or another, nobody from the village will allow them to go out¬
side for a spouse. People will make proposals to them at the
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first opportunity. By the same token, the man or woman who
has married into the Doniq community from outside, does not en¬
joy much respect and status among the people. This belief of
the village people about outsiders is based on their own exper¬
ience. Usually in the village, those girls or boys who are con¬
sidered defective - accused of doing something scandalous, giv¬
en back by a family because of the breaking of an engagment,
or who suffer from a chronic illness, or are of an age beyond
the limit considered appropriate for marriage, or those who are
widows or widowers, cannot marry inside the village and have
to go outside to look for a partner. If one takes this sort of
person in marriage, one is ridiculed and suffers a loss of
social status.
In addition, people believe that marriage inside the village is
the safest way to settle children in marriage. They are famil¬
iar with each other's characteristics and social and economic
status and are sure that they will not be cheated as might be
the case with an outsider. However carefully one investigates
an outsider's reputation, it is impossible to gain exact inform¬
ation about their true position, people often remarked. Outsid¬
ers are always deceitful in explaining their situation - the
wealth, character, beauty, skills and jobs of potential parties.
It is true that in those cases of marriage outside the village,
deception has been more common than in marriages between 'in¬
siders'. In the case of one marriage which recently took place,
a boy who had become mentally and physically defective as the
result of measles was not able to marry for a long time. Fin¬
ally he was able to take a wife from a neighbouring village
by cheating: knowing about his defect, nobody from the village
was ready to let him take any girl of theirs to be his wife.
Consequently his parents made a proposal to a girl from a
neighbouring village, taking the boy's younger brother who
was healthy and good-looking, to show to the girl's guardian
and pretending that this younger boy was the prospective hus¬
band. The proposal was accepted without further investigation.
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The girl was 12 years of age and very good-looking, her only
disadvantage was that her father was dead and she had no
male guardian to look after her. She lived with a poor step¬
mother. When the girl was brought to the village, she encount¬
ered a different boy. She escaped several times to her village,
but was brought back and finally her in-laws and husband em¬
igrated from the village to Tehran in order to live so far away
from the village of the girl that she would be unable to es¬
cape. For people who marry from the same village this kind of
trick can never happen.
Moreover, marriage outside the village is known to be costly
for parents. The parents have to pay for transportation and
visit their daughters at least once in two to three months, tak¬
ing presents to them, their husbands, children and other in¬
laws, in order to encourage the husbands and in-laws to treat
their daughters well. Similarly, when their daughters' in-laws
come over to Doniq to visit, they have to give them hospitality
for a while, entertaining them in a most lavish way and fin¬
ally see them off with presents like butter, cheese and chicken
- all of which places a great economic burden on the parents.
Further, when a girl marries outside the village, she under¬
goes a more drastic break from her relatives than when she is
married to an insider. Inside the village, her kingroup is with¬
in easy reach and can be appealed to for political, economic
and social support whenever it is needed. The closeness of a
woman's relatives, particularly male ones, has a bearing on
her husband's and her in-laws' treatment of her. When she is
maltreated she can easily appeal to her parents for political
and psychological support without paying for transportation or
being chaperoned by a man. A woman who is married inside
the village, especially in the first years of her marriage when
she lives with her in-laws and leads a sort of experimental
life, drops in at her father's house at least once every two or
three days to pour out her grievances to her mother and sist¬
er, tell them whether she is or is not treated well by her in-
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laws; put to hard work; and whether she is given enough food.
On her visits she can also supplement the insufficiency of her
food since it is quite common for a woman not to have enough
to eat when she is newly married and lives with her husband's
family (see pp. 195~S>6). Naturally for the women who have mar¬
ried into Doniq from outside the village there are no such possi¬
bilities.1 Generally speaking taking into account these advant¬
ages of marriage to an insider, most parents prefer their
daughters to get married to a village resident of any social
and economic status whatever, rather than going outside the
village. It is often said that it is much better to give a girl
in marriage to a riaxurci or quzidi - a 'shepherd'—from inside
the village rather than to an outsider arbab - 'landowner'.
Within the village, endogamy within the kinsfcroup, particularly
with paternal and maternal parallel and cross-cousins, is the
most conspicuous and preferred form of marriage. At least fifty
per cent of marriages occurs between relatives.
In Muslim law and among Muslim communities, marriage between
cousins especially patrilateral parallel cousin - amiq'izi-
amiogli, is the most preferred and widespread practice.2 One
explanation given for the practice is the consolidation of fam¬
ily wealth which, in the case of marriage outside the family
by girls who are in receipt of property through marriage settle¬
ments and inheritance, has to be disintegrated and part trans¬
ferred to another family or lineage. Another defence frequently
put forward is that the patrilateral parallel cousin marriage
strengthens an already established relationship between families
and ensures family solidarity.
I discovered that although the community of Doniq believed in
1. Cf. D.A. Chekkie, "Hate Selection, Age at Marriage, and Propinquity Among the
Lingayats of India", in Journal of marriage and the family, (1968), pp. 707-11.
2. See Vreede-de Stuers, op. cit., p. 8; Saifullah Khan, op. cit., p. 238; Papanek,
op. cit., p. 303; Eglar, op. cit., pp. 93-94; N. Tapper, op. cit., pp. 43-4; and
Arasteh, op. cit., p. 109.
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the second argument and often pointed it out as justification
for their preference for cousin marriage, the first justification
did not apply to them, because the girls usually did not re¬
ceive the inheritance due to them according to Islamic law. In
Doniq, although it is not obligatory for a cousin to marry her
cousin as it is in many Muslim communities. On the whole, rel¬
atives feel responsibility for the marriage of each others child¬
ren. As an informant put it,
"why should one make a strange girl look after a
husband, household and children instead of a
woman from his own people?"
Besides, parents believe that their daughters are familiar with
the characters and way of life of their relatives and so it is
much easier for them to adjust themselves. Girls who marry in¬
to an unrelated group, have a total lack of experience of the
new group and encounter great difficulties in adapting them¬
selves. In addition, the position of a girl who has come from
a distant group is weaker and more distressing and difficult
than the situation of one who has made a close kin marriage.
On the subject of the preference for kin marriage, a proverb
was often quoted that says, "if the flesh is eaten, the bone
Still remains" - atida yey'ilsa - sumiyi qalar, indicating
that whatever sufferings a girl's evil relatives whb also
her in-laws might give to her, naturally they cannot break
her bones or turn her out, as unrelated in-laws might do:
for her bones are part of their own anatomy, so to speak,
and any damage to her body will affect the body of the
whole family. A further reason suggested for the preference
of kin endogamy is the reduction in marriage expenses.
After all, relatives have more consideration for each oth¬
er's economic position in fixing kabin - 'mahr', indir¬
ect dower and wedding expenses. On the other hand, some
parents do not think it proper to give their daughter in marr-
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iage within their kingroup, because relatives do not consider
the marriage transactions very carefully and also because one
cannot very readily object to arrangements. Mon-relatives are
"gattim-gottlm" - consider the giving and taking of presents
and marriage obligations in accordance with the fixed amount.
However, along with the consideration of all these criteria in
the choice of a husband, a girl's guardians also try to choose
her partner from a family with whom they have as much in
common as possible in terms of economic and political standing.
Families of equal wealth tend to intermarry. People of Doniq
believe that Har kas galayh oz bab'in Tapa - 'everybody
should find her own proper match or mate'; poor and landless
families unite in marriage with poor and landless ones and
landowners and prosperous families with landowner and prosper¬
ous ones. Prosperous families believe th*t a poor girl is not
sociable; does not know how to cook the food specially required
for prosperous households or to behave in order to entertain
the family members in the way expected, for she has been
brought up in a different manner, suited to the way of life of
the poor. Similarly, the rich girl has always lived in a com¬
fortable condition with enough material goods and so it is hard
for her to endure a poor situation. These views tally with the
Shi'a prescription that a girl should be maintained at the
level to which she was accustomed before marriage.
However, since the prospective partners, especially the female
are powerless to make decisions or to consider the criteria and
directions affecting the choice of their marriage partners, it
is the duty of their guardians and representatives to weigh
carefully all considerations and to choose an appropriate match
for them. It should be borne in mind that the conditions and
criteria pointed out in previous pages for choosing a suitable
match are not always taken into account in total and absolute
terms or in all marriages to the same degree. In some marr¬
iages some of the criteria are regarded as important and in
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some others none of the conditions are taken into consideration
at all. For instance, for the guardians of those girls who are
considered defective as described previously - those, in other
words, who are considered to have violated the modesty codes,
either through accusation and calumny, or from real evidence,
or who suffer a certain disease, even if it is unimportant or
whose first engagement has been broken off; or women who are
widows and have no male guardians to protect them - for all
these women no criteria or conditions are thought important in
the choice of a spouse. It does not matter whether the potential
partner is an outsider, insider, married or unmarried, is a
widower with many children, is well-mannered, is economically
able to support his wife and children; and is suitable as re¬
gards relative age. The only important point is that he be a
'husband' who would provide shelter for the defective girl and
relieve her guardian from responsibility and from the taunts
of other people. Zahra, a 17 year old girl whose age was
slightly beyond the normal age for marriage (10-15), was not
considered a suitable match for anyone in the village, because
she suffered from a slight but persistent stomach ache. Be¬
sides, the village people tried to discourage any marriage pro¬
posal coming to her from outside the village. Her parents made
it known openly that they were looking for only a 'man' with¬
out any specific condition attached. Eventually a forty-seven
year-old outsider, a widower who had divorced three wives and
had five children, made a proposal for her. Her parents handed
her over very gladly to be this man's wife - and felt relieved
after sending her to her husband's household.
Also for the father who is poor and particularly for a man who
has many daughters, the suitability of a match is of no real
importance. Any man is looked for who will accept the resp¬
onsibility of providing maintenance for the girls. Most of marr¬
iage situations I studied appeared to lack any conditions for
suitability whatsoever. In some, women who were very young
(12-14) had been married to men of 35-40 years of age. The
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reason for this, as most of women themselves pointed out, was
the poverty of their guardians. A middle-aged woman who had
been married for the second time described her first marriage
as follows:
"My father was very poor and just wanted to sell
his daughters and send them away. I was 12 years
old when my father decided to give me in marriage
to my cousin (MBS) who was the same age as my
father. He was so old that he didn't have any
teeth in his mouth. His wife had died two years
before this. I was very young, but 1 knew some¬
things about marriage. I cried and complained to
my father that I didn't want to marry a man the
age of my own father, but they didn't listen to
me. He used to come and bring a lot of presents
to me and my family... But I refused them and re¬
sisted going to his house. One day my mother sent
me out to borrow something from a neighbour. As
soon as 1 walked out, 1 noticed the same man who
was wearing a white shirt and riding a horse. He
snatched me and rode away. That was the plan of
my own parents although I hadn't suspected it. Al¬
though I screamed, nobody heard me. That night
he forced me to have sex with him. He was a very
big and strong man and I was too small to stop
him from having intercourse. After three days,
when my parents came over and fetched me to vidim
pilowvi - (on the third day of the wedding, the
bride and bridegroom are usually invited to have
a meal with the bride's family), I refused to go
back to the house of the man. My father tried to
force me to go back by beating me, but 1 didn't.
I threatened them that if they wanted to send me
back, I would sprinkle oil all over my body and
set fire to myself... Anyhow although I was marr¬
ied I stayed with my parents for three years and
didn't go back and finally the man was compelled
to divorce me."
in the selection of husbands for non-defective girls too, it is
unknown for guardians to arrange marriages merely for the
benefit of the girls themselves. However, guardians generally
weigh the conditions in an attempt to settle their wards in an
appropriate marriage and commonly use the girls as pawns in
their political and economic relationships. It has been noted
earlier that a father will marry off his daughter in exchange
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for receiving wheat and fodder for a certain period, or he pro¬
mises her in exchange for receiving a hand in his agricultural
and animal husbandry, or to strengthen his friendly relation¬
ship with a family group especially one which is wealthier and
more highly respected than his own and which enjoys better soc¬
ial status. Such marriages serve the predominant interest of
the families rather than complying with the slightest interest
or inclination of the couple. The guardians give more attention
to the adjustment of their own economic and social status than
to any of the hopes or opinions of girls themselves as to what
sort of partners with what manners, ideas and physical appear¬
ance they might have in mind, believing that interest between
couples can be developed after marriage. Although romantic
love is considered unlikely to guarantee a successful and
stable marriage, statistics show that arranged marriages have
no greater chance of success. If some are successful, many res¬
ult in conflict and tension between spouses or to a cold and
loveless life for the couple and their children. Some women re¬
ported that they were not interested in their spouses when
their marriages were arranged and still after many years of
marriage no interest and attachment has been created between
them. Nevertheless, because of their economic dependency and
their upbringing which encourages self-sacrifice and complete
abnegation of self, women try to adjust themselves without
much objection, though their quiet misery may threaten their
physical and spiritual well-being. It is not the case with men.
In virtue of his economic power and dominant position a man
does not try to adjust his behaviour and even puts the blame
for every problem on his wife, asking why she was ever given
to him for a wife; and of course this gives her added suffer¬
ing. A reliable informant reported that Aziz did not like his
wife when she was chosen for him 20 years ago. He is still in
1. Similar situations have been reported by the following writers; see Mahler, op.
cit., pp. 157-58; Eglar, op. cit., p. 93; E. Reed, The Problems of Women's Liberat¬
ion, (New York, 1971) pp. 80-81; T. Ali Baig, Women of India, (Magha, 1958), pp.
113-14; Sanday, op. cit., pp. 189-206.
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the same position and no change has taken place in his ideas
and attitude towards her. During 20 years of marriage his wife
has given birth to only one child, because it has been a long
time since her husband has bothered to have sexual relations
with her. It was often reported that when a woman is not fond
of her spouse, she tolerates it silently and peacefully. Whereas
a man maltreats his wife, withdraws provision for her, does
not allow her to visit friends or her relatives, does not take
her to the doctor when necessary, often spends his time away
from home and makes it common knowledge that he is not fond
of his wife.
Marriage ceremonies
It has already been discussed how, owing to the 'pardah sys¬
tem' and the segregation of the sexes, and also to the influ¬
ence of the older generation and the authority of guardians,
a woman is completely passive in relation to the decisions over
her marital destiny. But her passivity does not come to an end
with the choice of her husband. She is expected to continue
passive throughout the entire range of marriage ceremonies;
after settlement in her in-laws' house, and in short throughout
her entire life in all social and family relations. When a wom¬
an's sah'ib - guardian - agrees and gives the final sanction
to a suggested proposal, the nisan - 'pledge'-or engagement
ceremony - is arranged soon after. When the prospective bride
and bridegroom are from the village itself, it is not necessary
to show them to each other on this occasion. As mentioned be¬
fore, they might have gained some impression of each other in
childhood, because of being relatives or from having been pres¬
ent at some special ceremony together. However if one of the
partners comes from outside the village, they are completely un¬
known to each other which necessitates an introduction. By
Islamic law, before betrothal, the intended bride is permitted
to be seen by the man who seeks her hand, lest a blunder in
choice or an error of judgement should defeat the very purpose
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of marriage.1
In Doniq, when both partners are from the village, whether
they have any idea about each other or not, they are not all¬
owed to see each other before the marriage is officially con¬
tracted. It is considered shameful for a man to allow his
daughter to be seen by a na-mahram - 'man permitted in marr¬
iage' - before the marriage is contracted, though both sides
might have agreed to the proposal. It is believed that a girl
usually receives many different proposals, and if she were to
be shown to everybody who proposed, what would happen to her
family honour and 'face'. She is shown only to the boy's older
female relatives. If they accept her, their son will also accept
her. But when the potential bridegroom is an outsider, it is
acceptable for a girl to be momentarily an object of demonstrat¬
ion in a ceremony which is called in local language qiz
qorsatmayh - 'girl demonstration'. However, no one from the
village must know about the 'demonstration', for if the girl is
not approved, her family and she would become objects of ridi¬
cule. Usually in late evening when it is dark, the boy is
accompanied by his eldest married sister or aunt to the girl's
house to see the girl. Until the girl has been approved first
of all by the boy's female companions, she is not shown to the
boy. First the female relatives visit the girl who usually sits
in a separate room strictly covered with her dad'ira. The girl's
veil is lifted by the women and she is turned around and con¬
sidered carefully, in terms of her bodily features; hair, com¬
plexion and haya - modest demeanour; at a glance they esti¬
mate how much haya - 'shame' and 'modesty' is embedded in
her and whether she is what they wanted or not. If the women
approve the girl, she is again concealed with her veil, and is
accompanied by the women to another room to be demonstrated
to the boy. Hiding her face with her cadlra", the girl carries
a cup of tea to offer to the boy. Embarrassed, blushing and
1. Galwash, op. cit., p. 129.
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trembling, she sets the tea in front of the boy and hurries to
leave the room, but the companions try to pull her veil to let
the boy catch a quick look at her face. The girl grasps her
veil firmly and does not let it fall down completely. More often
than not the boy does not succeed in seeing her face properly
and the girl is compelled to bring him tea two or three times
in the same way. The boy brings with him a ring and a box
of sweets by which he expresses his decision of approval. If
he likes the girl he leaves the gifts in her house; otherwise
he takes them back. When this final stage of the marriage pro¬
posal has been completed, it is then necessary to carry out
formal preliminaries to legalize the marriage.
According to Islamic law, although a public declaration of
marriage is necessary, no religious service or ceremony is
deemed absolutely essential. Marriage takes the form of a civil
contract witnessed and signed by the two sides, a contract
which includes a fixed sum of money or property as the 'mahr'
of the wife. A Muslim woman is entitled to receive a sum of
money from her husband at the time of marriage; this consider¬
ation is known as mahr - 'dower*. The mahr is to be paid in
two portions: one part is payable to the woman promptly after
the consummation of marriage and another part is deferred
until the time of the dissolution of marriage by death or di¬
vorce. It is supposed to function as a check and protection ag¬
ainst the possible maltreatment of the woman by the husband,
of a deterrent to his unlimited power of divorce, and an assur¬
ance of provision in times of difficulty. Although no specific
amount is required to be settled as 'mahr' and the amount pre¬
viously settled canbe increased or decreased by the mutual con¬
sent of the husband and wife, on the whole, according to the
commentators a large amount is not desirable and the small
amount set by the Prophet for his daughter Fatima, wife of
Ali, is regarded as a good precedent. The deferred dower, how¬
ever remains absolutely the property of women and they have
the right to demand it from their husbands whenever they wish
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to do so; and the latter being regarded as indebted are en¬
joined to pay it whenever the creditors call for it. Further¬
more, a wife can renounce her mahr to her husband. The re¬
mission of the 'mahr' by a wife is called hibatugl 'mahr' or
hiba-i-mahr.1
The Civil Contract and 'mahr' prescribed by Islam is recog¬
nized among Doniq people as a preliminary and primary meas¬
ure to legalize marriage and the sexual union of the couple.
At the dariig'ix ceremony, before the engagement ceremony, all
older male kin, including the bridegroom, go to the girl's
house to fix the amount of her kabin (mahr) with her sah'ibs
- guardians. It is culturally and religiously only the concern
of men to settle the amount of kabin of a girl among them¬
selves and no woman is allowed to interfere in the matter.
Each year, according to the economic status of the people and
the current price of goods in the market, the village aq-saqqal
- 'grey-beards'—specify an average kabin and basl'ix - 'prompt
part of the mahr'. In 1979 the amount of specified baslix and
kabin for prosperous families who were also landowners was a
sum in the region of 10,000 Toman 2 (£626) for ba^lix and
20,000 Toman (£1,250) for kabin. For the poor and landless
people it was about 2,000 Toman (£125) for baSTix and 5,000
Toman (£312) for kabin. The amount of kabin and ba^lix fixed
for the poor or the rich should not exceed the specified
amount, but it can be adjusted within the range.
The daniSix ceremony - 'fixing the quantity of the marriage
settlements' —may take five or six hours before all the details
are settled amoung the men of the families. All the particulars
1. See A.A.A. Fyzee, Outlines of Hohammadean Law, (London, 1949); 2nd ed., especially
pp. 111-18; Levy, An Introduction to the Sociology... op. cit., Vol.1, pp. 160-64;
and Bevan Jones, op. cit., pp. 130-42.
2. The Toman is the basic unit of the Iranian currency. One Toman is equivalent to
16 pence at the current rate of exchange.
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of the girl; her health, beauty, skill, modesty, virginity, age
and her family's social and economic backgrounds are import¬
ant guides in determining the amount of 'mahr'.1 The occasion
takes the exact form of a bargain in the market. Mohammad
Saleh Abu Sagiydi, a Persian scholar, writes,
"In the market a fraudulent seller tries to cheat
the customer and sell his worthless goods at the
highest price possible and similarly the buyer
attempts to show that the commodity is defective
and damaged and to purchase it at a much re¬
duced price, in the same way, £on the occasion of
the dariiS'ix, the male relatives of the prospective
bride and bridegroom take the same roles of seller
and buyerj"2
They haggle about the amount of kabin, putting forward the
girl's personal qualities and comparing them with the back¬
grounds and the amount of kabin of other female relatives who
have been married recently. Sometimes their discussion ends in
a quarrel and they abandon the bargain entirely and with the
advice of other aq-saqqal - 'grey-beards' - they go on again
until they reach an agreement.
The amount settled at the dan'i^ix is not supposed to be a final
and unalterable sum. If the period of engagement lasts for two
or three years, the girl's guardian may refuse to deliver the
girl and will ask for an increase in the amount of kabin. The
baglix of Kolsum's daughter had been fixed at about 2,500
Toman (£156) when she was engaged two years previously. Kol-
sum said that that summer when the girl's in-laws wanted to
take her, her father would refuse to deliver the girl and ask
for an increase in her bafel'ix to 3,000 Toman (£187), because
the price of everything in the market had gone up. If they did
1. See J. Henry Korson, "The Roles of Dower and Dowry as Indicators of Social Change
in Pakistan", in Journal of marriage and family, (1968), pp. 696-707.
2. H.S.Abu Sa'idi, Xanavadeh-va Tarbiyat-e olad (Tehran, n.d.).
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not meet the required amount, the girl would not be handed
over.
In practice, in Doniq, the baSl'ix is paid before the marriage
is consummated and it is, in fact, the guardian rather than
the married woman herself, who receives this initial part of
the mahr. And the payment of the deferred part which usually
consists of the greater part of the 'mahr' is not raised until
the time of divorce, (which of course is not practicable in the
village).
In reality, however, none of the arguments that 'mahr' is a
check on the treatment of a woman by her husband and on his
divorce of her and that it is an economic support for women
has validity for the women of Doniq. The kabin and Haslix are
really just social contracts which establish and maintain a rel¬
ationship between families and kingroups and are the signs of
constant preoccupation with their prestige - ' s'ohrat' - rather
than individual contracts and checks on husbands* possible mal¬
treatment of their wives or protection in an economic sense. A
boy's father should give some amount even if very small as
bagl'ix and the girl's father should similarly receive it and
give some articles as Jehez - 'dowry' - to his daughter, other¬
wise the prestige of the concerned families will be endangered.
After receiving ba£lix from the boy's family, a girl's father
prepares Jehez - the 'trousseau'—which often consists of clothes
and household goods; two pieces of carpet, mattresses, blank¬
ets, a wooden chest, and some kitchen utensils. The value of
articles given to the girl by her father should not be less
than the value of the received baslix even if it is not higher.
The value of all the items which a bride receives from her
father, relatives and friends is checked item by item and com¬
pared to the value of baglix given. Quite often in order to up¬
hold his daughter's name and affect the behaviour of her in¬
laws towards her and to reinforce his own prestige as well, a
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father provides her Jehez equivalent to double that of the
basl'ix he has received, or if he enjoys a better economic stat¬
us than the boy's family he dispenses with receiving any bas-
Tix for his daughter and gives as much Jehez as he can in
order to increase his social status. In any case, even if a
father is helped to some extent by relatives and friends to pre¬
pare his daughter's jehez, on the whole, the dowry with the
additional expenses of gifts of clothing to the bridegroom and
his family and the cost of the wedding itself, frequently place
a considerable strain on the resources of the bride's family.
It is not unusual for the father of the bride to find himself in
straitened circumstances and to resort to borrowing considerable
sums to meet these obligations. Muslim complained that with his
poor position he had once borrowed 5,000 Toman (£312) to pro¬
vide the Jehez for one of his daughters who had married two
years previously and he was going to borrow another 6,000
Toman (£375) for another daughter who was engaged and was
to be taken to her husband's house soon. Providing a dowry
is an absolute and fixed feature of the villagers' lives. A girl
who brings no dowry (which is a very exceptional situation)
is constantly maltreated and taunted by her husband and his
family, being reminded that she has not even provided a bowl
for herself to have her food from so that she will not have to
ask for it from her in-laws.
In any case, although kabin, basl'ix and Jehez might temporar¬
ily help a girl to settle into marriage and favourably affect
her relationship with her in-laws, they are of no permanent
profit to her. The items given as her dowry by her father are
often ephemeral articles such as clothes, pots, spoons, chests
and so forth which are damaged or destroyed a short while
after the marriage. Even then, a woman has no exclusive
rightswer the property included in her dowry. Dowry gifts are
not transferred directly to the bride, but to her husband and
in-laws who have the sole right to use them, and to look on
them as a common resource to be appropriated by any member
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of the family in time of dire needs. Mokarram (a mother-in-
law), complaining to me about the heavy expenditure required
for the wedding of her newly-married son, told me that her hus¬
band was a poor, landless man, but he had managed to pro¬
vide all the expenses needed for the marriage of his son two
months previously. As a result, in order to supplement that
year's annual budget, her husband had had to sell two carpets
presented as dowry to her recently-married daughter-in-law.
When I asked whether her daughter-in-law had objected or said
anything, the mother-in-law answered, "Why should a daughter-
in law interfere in these things".
With respect to the deferred part of the 'mahr' (which is often
put forward by Muslim apologists as supplying economic protect¬
ion and independence for the woman who can claim it if they
should be divorced or after the death of their husbands) women
of Doniq believe that it is a religious regulation to make them
halal - 'lawful'-for their husbands. If it is received by them
they become na-mahram and their sexual relationship is unlaw¬
ful. Secondly, on the whole, it is not considered proper to de¬
mand it before the death of their husbands. Their relationships
with their husbands and their in-laws would be adversely
affected. As long as they are happy and provided for by their
husbands, they said, "What would we do with our kabin?" More¬
over, if they were to ask for it, it would never be possible
for their husbands to pay such amounts. Therefore, women in
Doniq do not receive their kabin until the death of their hus¬
bands. Even after the death of the husband, only from the es¬
tate of a man who has left surplus property, would it be poss¬
ible to deduct the kabin; otherwise the women 'forgive' the
amount to their husbands' estate. Finally even if it might be
paid at the time of divorce or at the death of a husband, the
amount of the kabin is not enough to enable women to live on
it. Most women who had been married for twenty or thirty
years reported that their kabin had been at most £30 and gen¬
erally much less and asked what use it could have for them.
- 182 -
It would cover the expenses of only one or two days. The
kabln of some widows whose husbands had died amounted to
similar sums which were often deducted from the moveable and
perishable household items of their husbands' estates and
handed over to their sons - with whom they were living. In
effect, therefore, these items became part of the inheritance of
their sons. In regard to the argument that 'mahr' safeguards
the wife from possible ill-treatment by her husband and from
his unlimited power of divorce, it has been experienced in
practice among many Muslim communities, including Doniq, that
if a husband wants to divorce his wife, he uses many tricks
to avoid payment. He ill-treats his wife so that she becomes
compelled to leave his house and initiate divorce proceedings,
in which case, according to Islamic law, it is for the wife to
forfeit her kabin in order to induce him to repudiate her.1
Speaking of one divorce case which had taken place five years
previously the divorced girl's mother described how her son-in-
law maltreated her daughter, repeatedly bruising her entire
body with a stick, and leaving her in her father's house for
months as well as telling her that he would not divorce her un¬
til her father initiated the proceedings. Finally her father was
compelled to forfeit all the dowry which he had given his
daughter, and her 'mahr', in order to make the young man di¬
vorce his daughter. The woman said,
"When your child is trapped in a fire, you wouldn't
think about money. You would do everything to
save her. We just said kabini halal, jani Itzad -
'he's welcome to her kabin, free her body...'"
In most cases the claim that the mahr protects the wife from
arbitrary treatment by her husband and from divorce by him
has practically no validity.
1. Papanek, op. cit., p. 307; Bevan Jones, cp. eit., p. 139; and Vreede-de Stuers,
op. cit., p. 15.
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Engagement and wedding ceremonies;
After the amount of kabin and ba£lix are fixed and settled
among the male relatives on the occasion of the darii^ix, the
groom's female relatives bring presents - clothes, sweets and
other gifts including a ring and shawl to mark the engagement
of the girl. Throughout the engagement, which may last from
six months to two years , the groom's family must continue to
send presents of clothes, sweets, fruit and money for the bride
and her female and male relatives. Once the engagement has
taken place, the bride becomes more restricted in her lifestyle
and until the wedding she maintains strict 'pardah' from her
fiance, even if they are close relatives (cousins) and she
never secluded herself from him in such a strict way before.
After betrothal she completely hides herself from her fiance.
The couple are not allowed to see each other until the night
of the consummation. The bridegroom usually goes to visit his
future in-laws on important occasions such as festivals, marr¬
iage ceremonies and funerals. Whenever he goes to the girl's
home she escapes and usually hides herself on the roof of her
house where it is impossible to have access to her, or locks
herself in a separate room. An informant who had been married
for a year said,
"Throughout my three years of engagement I never
met him (her fiance) once until a few days before
my wedding. Whenever he came to visit my family,
I got away, either through the window or through
a hole in the stable wall. One day when my moth¬
er went to fetch water from the spring, I heard
someone repeatedly calling my mother, 'Xanim',
'Xan'im'. 1 recognized the voice as his. I went to
hide myself in the gazna - flour store. He came
and tried to push open the door, but couldn't. Fin¬
ally, he sat down in the room by himself for a
few minutes and then left... A few days before my
wedding, my mother again wasn't at home when he
came to fetch fodder from our stable. While he was
working in the stable, 1 decided to take a quick
look at him through the hole in the stable wall to
see what he looked like. I locked the door of my
room and timorously looked at him through the
hole. 1 found him not bad-looking; he was alright
in fact."
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Women said that they felt embarassed and ashamed in front of
the other members of their family to sit in a room where their
fiance's were sitting, even though their parents were present.
Any hint of appearing interested in one's fiance is considered
shameful, immodest and disrespectful towards older family mem¬
bers particularly the male relatives. Women in the village re¬
garded city girls who speak to their fiance's and stay with
them in the same room in front of their fathers and brothers
and even go out with them as behaya - 'immodest' and 'dis¬
respectful'. Younger women in the village are always taught
by their older female relatives to escape and hide themselves
whenever they see their fiance's, because their fiance's might
capture them and "do bad things" to them which would bring
shame to their menfolk. Since most girls are betrothed before
they reach the legal age for marriage, their marriage xutba
is not read until the time of their wedding itself. Thus the en¬
gaged couple are legally and religiously banned from seeing
each other. On the whole, even if a marriage xutba is read
and the engaged man and woman are religiously and legally
bound to each other, it is considered a great shame for the
girl and her family if she loses her virginity during the en¬
gagement while she is in her father's house. It proves the im¬
modesty of the girl who could not wait until her wedding
night. Sometimes when a girl has reached the legal age for
marriage she is betrothed legally. Then, because she is mature
and is 'religiously lawful' to her fiance, her mother might
allow her to sit with her fiance for a few minutes without the
male members of the household being informed. The mother us¬
ually sits with them in the same room or sits behind the door
of the room where they are and is therefore able to control
what they do from behind the door. I was told that one day
while a mother was sitting behind the door listening and watch¬
ing her daughter and son-in-law carefully during just such an
engagement visit, she heard the boy swear to the girl that, by
God, he was going to take her clothes off... Immediately the
mother kicked at the door ana burst in. The son-in-law
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escaped through a window, but the girl was beaten violently
by her mother.
At the end of the engagement - adaxla-max - the male relat¬
ives of the groom come again to the bride's house to have
maslahat &ayi - 'expedient tea'—with the bride's guardian. At
this ceremony the boy's family asks permission (ijaza) for the
wedding proper and also checks the contracted amount of the
marriage settlements. Sometimes the boy's relatives do not keep
their promises about the fixed amount of the marriage settle¬
ments and attempt to give less, in which case the girl's father
resists, and on the advice and at the discretion of the village
grey-beards, they eventually come to an agreement.
As mentioned above, a girl is expected to be uninvolved and
passive throughout the negotiation of her marriage; her passive
behaviour is repeated during her wedding ceremony. A few
days before her wedding, the bride, along with one of her
guardians and a female relative, usually an older married sis¬
ter (who will be her representative to express the bride's con¬
sent to the marriage contract to the religious leader) goes al¬
ong with the bridegroom and his male and female kin, to a
notary public's office in the nearby town to complete the marr¬
iage contract. This occasion, as women reported, is the most
embarassing moment for them. For the first time the young
bride encounters her future spouse and his relatives who often
make her walk in front of them in order to see her height and
the way she carries herself - whether she limps, for example.
In the notary public's office, when the mulla - 'religious lead¬
er' - announces the amount and terms of payment of the 'mahr'
and tells her three times that so-and-so's son has the intention
of marrying her and asks for consent, a modest bride is ex¬
pected to keep silent and leave it to her guardians or older
female kin to answer. After the conclusion of the marriage con¬
tract in the town, however, the bride and the women who accom-
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pany her and one of the older female kin of the bridegroom,
are taken to the public hamam -'bath'-in the town where the
girl is given the wedding bath - galin hamami. Her own relat¬
ives do all the washing for her, sometimes mentioning to her
some important points about the consummation of marriage,
while the boy's relative looks at her body carefully to spot
any physical defect.
On the night before the wedding night which is called x'ina
yaxdi gejasi - 'the night of henna' - the bride is made to sit
down in front of two women who decorate and paint her entire
hands and feet with henna. On the morning of the wedding
day, the yenga - the woman who will supervise the consummat¬
ion of her marriage, does the bride's eyebrows and hair cere¬
monially and dresses her with jewellery and bridal costume. On
all these occasions which cover a period of three or four days,
the girl feels embarassed, sitting mute with her head down as
if she is not really alive at all.
On the evening of the wedding, six or seven female relatives
of the bridegroom, along with large number of the male populat¬
ion of the village, come to take the bride to her new in-laws'
home. The bride is heavily wrapped in a white veil and
another thick and heavy Sal - 'shawl'-is also spread over her
veil to give her extra concealment to her made-up face and bod¬
ily features so that no man among the companions will be able
to catch even a slight glimpse of her. Before she leaves her
father's house, her father, brothers and paternal uncle advise
her and remind her of all she has learned about modest and
respectful manners which are very important and to which she
must pay attention very carefully in her in-laws' household in
order to get settled in marriage properly. The male relatives
hold her arms while she is strictly covered and they march her
around the household oven (the mud-brick one sunk in the
ground) for a few rounds until the recommendations and words
- 187 -
of advice are over. The recommendations are as follows:
Nanam baj'im g'iz galin
A1 ayagi duz galin
yeddi o^lan istaram
bi danada q'iz galin





my mother, my sister, my
bride
may your hands and feet be
straight and true
may you bear seven sons and
one daughter for your new
family
My daughter be fruitful
be wealthy and fortunate
take wealth and fortune as
you depart
be modest obedient and
respectful to your father and
mother-in-law
After that, a little boy comes and encircles the bride's waist
with a shawl, putting 1 Toman (16 pence) under her tongue -
' dil alti' - to symbolize the bride taking wealth and fortune
to her in-laws' house. Then she is guided in and out of the
courtyard door, passing under a Quran three times. The bride
is helped on her journey to her husband's house by being
given the light of a paraffin lamp from behind by her brother.
She must be completely passive on this walk. Two of the
groom's female relatives held her arms and make her move. She
should show no eagerness in going to her husband's house. In
other words, she must walk reluctantly and actually have to
be forced, otherwise she is considered immodestly lustful for
her husband. Zahra who had been married two months previous¬
ly to an outsider was said not to have waited to be lifted into
a coach which was to carry her to her in-laws' house. When
her brother went to hold her arms and help her to get into
the bus he noticed that she had already seated herself in the
coach. People teased the bride and her family, saying how im¬
modest and fond of marriage she must be! Her brother hit her
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on her head in the coach because she had not felt embarassed
and ashamed.
When a bride arrives at her in-laws' door, a big copper tray
is placed on the doorstep and as the bride enters the house
she steps on it, signifying that she will be as strong and
hard as copper to tackle the huge duties and hard work ex¬
pected from a bride in her in-laws' house and will never fall
ill. All the village women irrespective of whether they have
been invited or not, gather in the courtyard, in front of the
room's door and windows to see the bride's face in the 'face
demonstration' - uz gorsatmah. After a while the shawl cover¬
ing her face is drawn aside to display her face to the people.
The bride shuts her eyes and keeps her head down while peo¬
ple look at her face. The uninvited people leave the house
after seeing the bride's face, and the invited ones all sit
down except for the bride: from the beginning her sitting in her hus¬
band's house should be with permission nly. This act is a
mark of respect for her new family. It shows that she is a res¬
pectful daughter-in-law who will never do anything without her
in-laws' permission. If they permit she will sit down and take
a rest, otherwise she will not. So, she stands waiting until
her father or older brother-in-law comes over and gives her
the formal permission to sit down - diz daya^i. At this point
in the ceremonies, her face is again covered with the shawl
and her father-in-law comes to stand at the threshold and





sana bir gamis verram 'aylas'
My,daughter, my bride,
1 hope you have brought
fortune to our house,
may your own son and
daughter
be wealthy and fortunate
I present you with a cow
' sit down'.
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A bride's passivity in the consummation of her marriage on the
wedding night has been discussed in previous pages. I have
suggested that the passive role she plays on her wedding is
due to lack of information about the consummation of a marr¬
iage and to resulting sex problems. Besides, one overriding
purpose in a wedding is to prove a bride's family's honour
and to show people that her parents were able to fulfil their
duties well in protecting their daughter's hymen which is to
be taken only at her wedding and by her husband. Therefore,
other people's total management of her wedding and her own
lack of information about virginity and intercourse make the
bride a completely passive being at her wedding. After the
wedding takes place, a bride and bridegroom are kept in
gardah - 'the wedding room' - for three days continuously, for
the family members all know that they have had sexual relat¬
ions and the bridegroom and more particularly the bride feel
embarassed to be seen by anyone until the matter has been for¬
gotten a little. Their food is given to the couple through the
door, usually by older married sisters, until on the fourth day
after the wedding the bride's female kin come to her home to
deliver her Jehez. One or two women go to the gardah, do her
hair and do her make-up, giving a candle to her and take her
out of the gardah. They accompany her to another room where
all the boy's and girl's relatives wait to see the bride's face
again after the consummation of marriage. Again she becomes
an object of display and admiration, sitting in a corner heav¬
ily veiled and silent, gazing at the ground. The demonstration
and admiration goes on for two or three months until all the
boy's and all the girl's relatives and friends from inside and
from beyond the village have seen her 'face'.
For the first few days, the bride hardly talks and on the
fourth or fifth day after the wedding she is accompanied by a
female relative to her father's house to be washed ceremonially
as well as to see to all her needs. Her silence and passivity
does not end even at this stage; it continues for years, even
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after separation from her in-laws.
The new bride's place in the extended family:
An important factor which affects the status of women ife family
structure: in a nuclear family a woman may only be subordin¬
ate to her own husband but in an extended family she is
placed under severe restrictions and authority imposed by many
male kin and by female members of the family who have gained
some say in the decision-making of the family by virtue of
their old age.1
The basic structure of the family in Doniq is this extended kin-
group which contains father, mother, unmarried children and
married sons with their wives and children. It is very rare for
a man to take his wife to a separate household. For various
reasons a new couple must live with their older relatives if
only in the first years of marriage. In the first place, a man
is economically unable to set up a separate establishment for
himself. He has to live with his father and brothers in the
same household and help them in the fields for a number of
years after marriage, until he gains sufficient economic inde¬
pendence to set up a separate home for his family. Secondly,
since his father spends money on his marriage, the young cou¬
ple have an obligation to stay with the boy's parents for a
few years in order to compensate for his father's contribution
to his marriage by his work on the land and his wife's labour
in the household. Thirdly, they are young and inexperienced,
and it is believed that unless a new bride works under the
direction of her mother-in-law for some years and unless, sim¬
ilarly, her husband learns husbandry and agriculture under
the guidance of his father or older married brothers, the new
1. William J. Goode, Xanavadeh va Jameek,translated from English to Persian by Vida
Na'sehi (Behnam), (Tehran, 1352 Sh.); Jam chid Behnam, Saxteh'aye Xanavadeh va xi£a~-
van rii dar Iran (Tehran, 2536 sah^pM); William J. Goode, World Revolution and Family
Pattern (London, 1963); Louise Lampere, "Strategies, cooperation and conflict among
women in domestic groups", in Lampere and Rosaldo (eds.) op. cit., pp. 97-112.
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couple would not be an ideal husband and wife or be able to
set up and run an efficient and stable household. Finally, it
is considered shameful for a young man to betray his father,
mother and brothers and leave his parents alone and without
help in their old age, by going away to live with a strange
woman in a separate household. In other words, it is not, in
general, acceptable to village people that a strange woman
could and should destroy the unity and loyalty of mother-son,
father-son and brothers, especially in the period immediately
after marriage and before the young couple have children.
Therefore, a man who suggests moving or tries to move to a
separate household is ridiculed and teased by his fellow work¬
ers and the village people, who say that a strange woman has
become to him sweeter and dearer than his two parents. He is
taunted by the saying that
"a father and mother can never be born again, but
wives are easy to find and one can change many
in one day."
His wife is also ridiculed and introduced as the one who
wanted so early to be the owner of Tah piti - 'the whole pot'.
Generally, the woman who tries to separate her husband from
his family is referred to by people as Tah piti istiyan, indic¬
ating that in an extended establishment where several families
live together, a small pot of food has to be distributed among
many individuals who either do not receive a share or even if
they do receive it, find it very insufficient. Therefore a woman
who hurries to separate her husband from his family is be¬
lieved to be discontented with her small share and to want the
whole pot for herself. In other words, she is not a contented
wife and will not put up with her husband. Another interpret¬
ation is that she wants to be the controller of the pot herself
and to be a divider and 'share giver' rather than waiting to
receive a share from her older female in-laws.
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A young couple usually have to live with their older relative?
at least until they have had two or three children. Therefore/
a new bride, especially when she is married outside her kip-
group, enters an extended family where there is not the slight¬
est sentimental attachment between her and the strange members
of the household or even her husband. In fact, she enters her
husband's family as a servant of her in-laws. A new bride is
often referred to among Doniq people as kaniz - ' maidservant '-
of whom extreme modesty and subservience is expected by all
family members. The description Campbell gives of the position
of a newly married woman among the Sarakatsan of Greece
shows it to be practically indentical to that of a bride in
Doniq:
"The essential fact is that the new bride is subord¬
inate to all other adults in the extended family.
Even the five year-olds try with varying success
to boss the 'bride'... The bride takes most of her
orders from her mother-in-law under whose critical
and watchful direction she works... Her behaviour
is extremely modest..."1
Extreme obedience, modest behaviour and hardwork are, how¬
ever, elements which establish a new bride in her in-laws'
household. To start her relationship with her in-laws on a
good footing she must be prepared to take orders and carry
out requests from any members of the household - father,
married, unmarried brothers and sisters and other more senior
brides of the family. Any hard or unpleasant tasks are deleg¬
ated to her. If fuel is to be made outside the home, water to
be carried or clothes to be washed at the river, the new bride
is certain to be given the job. She should never express her
tiredness which is regarded as a sign of disobedience, immod¬
esty, and inefficiency.
In addition, a hayali - modest and obedient - bride is ex-
1. Campbell, op. cit., p. 64.
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pected to seclude herself and maintain pardah from her hus¬
band's family members in accordance with their sex and age.
For the first months after entering her husband's house, a new
bride feels ashamed to show herself to the male members of the
household, though her relations with womenfolk are gradually
relaxed. Even though as a bride, she is expected to display
her ability to work hard to her in-laws as soon as possible,
the feeling of embarassment and shame does not allow her to
be very active or to prove her efficiency. However, after she
has adjusted herself to her husband's house to some extent,
she starts to take orders. The longer she is obedient and pass¬
ive, the more hayali and ehtlramni - 'modest and respectful'
- she is considered to be. All the actions of a bride - sitting,
talking, eating, laughing, going out and so on and so forth
- should be carried out only with permission. When she laughs,
she immediately looks at her older in-laws lest they may have
regarded her as an immodest and disrespectful bride. Except
on necessary occasions, she hardly talks in front of them.
When someone asks her name, age, or anything related to her
own life, she looks at her mother-in-law or other older female
in-laws to answer the question. A bride's 'sitting place' and
'intervals of sitting' also specify her modesty. A modest bride
is not expected to sit down at all until she is permitted to do
so. Sitting down indicates that she is not at her in-laws' ser¬
vice. Even if she has nothing to do, she should stand at the
door step, meaning that she is always ready and at service to
perform whatever they may order. If she sits down for a mo¬
ment, she is teased by her in-laws who say that she has come
to take her ease there. And when she sits down out of necess¬
ity, her place is at the lower end of the room.
^doming herself and wearing clean and new clothes will be
only for her wedding and for one or two days afterwards. She
cannot change her clothes, comb her hair and, in short, groom
herself even to a slight degree or it will be thought that she
is doing so in order to attract her male in-laws (father and
- 194 -
brothers-in-law). If she attends to herself, her mother-in-law
complains to everybody that her daughter-in-law does nothing
but titivate and bedeck herself without leaving any time to do
housework. An informant who had been married for six months
said,
"When I had been married for two months I got
money from my husband to go and get my eye¬
brows done. When the qa £alan - 'the woman who
does eye-brows' - had started, my mother-in-law
arrived, swearing at me and saying wasn't it
shameful for a new bride to go to another house¬
hold to do her eye-brows. Where is your haya and
ab'iri - 'modesty' and 'shame'? My mother-in-law
said. That was all. 1 never did my eye-brows any
more."
It is considered shameful for a bride to be seen wearing make¬
up in front of her in-laws. A mother-in-law who had recently
been brought a daughter-in-law answered very proudly to the
question of whether 'her bride' ever wore make-up or jewellery
which is usually brought to her as presents by her natal and
marital families.
"No, she is very simple and hayali like myself. She
has only used them once, on her wedding day.
There's an old saying that a bride comes to the
ojax - finds the house which is suitable for her."
Despite the fact that a bride is unable to attend to herself out
of fear of being accused of trying to attract her male relatives
or of being considered immodest, when she is taken to a party,
she is dressed up and heavily jewelled even if it means borrow¬
ing the belongings of other in-laws, in order to show her off
to people. All this is done because she is regarded as her in¬
laws' honour until she gives birth to children. It is also done
to demonstrate to people that the bride's parents have not been
mistaken in choosing a family and spouse for their daughter
and that she has been lucky and is looked after very well by
her in-laws. In reality, the same daughter-in-law might lead
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a very hard life with her in-laws within the privacy of their
home. On normal days, the only indication to her being a
young newly married woman is the colour of her clothes. Gener¬
ally, a woman who is still young and has not been surrounded
with children wears bright and relatively elaborate clothes,
but gradually as she gives birth to children and her children
grow up, her clothes change to less bright colours and more
sombre designs.
A modest daughter-in-law never refers to anything about sexual¬
ity, marriage, conjugal relationships, pregnancy and childbirth
while her in-laws are present. If she is asked questions about
these topics in front of her older kin, she either keeps silent
or manages to avoid the questions with her eyes. When I asked
Jamilah who had been married for two years and had a son
what her son's name was, because her older female relatives
were present, she blushed and bent her head down, answering
very quietly that she didn't know. This situation is also the
case generally with strange younger and older women. Out of
respect for older women, younger ones never refer to any topic
involving sex while the former are present.
As long as a bride lives with her in-laws, she is not allowed
to use anything without permission. If she wants, for instance,
to make a cup of tea for herself, she asks her mother-in-law
if she may take the tea-pot and how much tea and sugar she
may use. Ideally and in practice also, a bride should be giv¬
en things to eat, but should not 'take' them. To take them re¬
presents an autonomous, self-willed nature and carelessness to
older people. At meal-time, she sits a few yards away from the
sufra - (people usually eat on the ground at a table cloth) be¬
hind her mother-in-law and her share is 'given' to her on a
piece of bread. Her hands should never be seen to stretch to
the sufra and take food for herself. She usually serves the
meal and leaves the room, waiting in the courtyard until her
in-laws finish eating and then she eats whatever is left over
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by them. It is not important to them if there is enough left
over or not. Sometimes if the bride is asked to stay in the
room while her male in-laws are present, she feels embarassed
to eat her share of food in front of them. She either keeps it
in her hand until her male in-laws finish their meal and leave
the room, and then she eats it, or she leaves the room and
eats it outside in the courtyard. If she does have to eat it in
front of them, she is very careful not to make a sound or look
very eager. While she holds her veil with one hand over her
face, with the other hand she lifts her food behind her veil
very modestly and gently. If she eats her food with the slight¬
est sound, her mother-in-law reproaches her, making fun of her
because she has uncovered her face in front of her male in¬
laws and eaten her food in such a shameless manner. If she
does not have enough food she cannot ask for more. Her haya
and shame does not allow her to ask for more food. When she
feels hungry she must not go towards the bread container -
Tabaj|. All food stuffs are locked up in a big wooden chest,
the key of which is always kept between a mother-in-law's
breasts. When the latter goes out, she notes the exact appear¬
ance of everything in the household so that she can tell if her
daughter-in-law is an honest and truly modest girl.
An informant who had lived for six years with her in-laws des¬
cribed the behaviour of her in-laws and her seclusion and res¬
trictions as follows:
"A daughter-in-law's stomach must be a small one
- godani ki<*ih olar. It is not for her to touch any¬
thing in her in-laws' house especially the food
stuffs. My mother-in-law used to give me two
loaves of bread a day. If one day I asked for per¬
mission to take an extra one, she refused and
went to the neighbours and told them that 1 was
a godani boyiyh - greedy and big stomach bride.
When my father-in-law bought meat and other spec¬
ial foods she used to prepare it herself. She never
allowed me to prepare any food in case I took
some. When she went out she used to count the
"bread. If the bread container was out of place a
bit, she had a_ big quarrel with me, calling me a
thief and behaya." ?■
//
It should be borne in mind that an older woman in the role of
a 'mother' does not behave in the same manner as she behaves
f
in the role of a 'mother-in-law'. When her own married daugh¬
ter comes over, she hands over the key of the chest to her tell¬
ing her to use anything she likes. She feeds her daughter very
well and when she is going back to her in-laws' house the
mother prepares food for the daughter to take with her.
When a bride goes to fetch water or wash clothes at the river,
her younger in-laws are sent along behind to watch her to see
if she goes in the right direction or goes out of her way to
her relatives' houses or any other places. They also watch to
see what sort of women she gets in touch with and what she
says. Although she is allowed to go out to carry out necessary
jobs, she is not allowed to talk to women outside the home, for
she might be encouraged by other women not to obey and resp¬
ect her in-laws, to show laziness in the performance of her
duties, to ask for more clothes and jewellery and encourage
her husband to separate himself from his parents. When one
talks outside the home to a daughter-in-law who lives with her
husband's family, one feels unease lest one of the woman's in¬
laws should see her talking to a strange woman. Or if she
talks, it is only very carefully and she is extremely reserved
in conversation lest she should refer to something about her rel¬
ations with her in-laws which might endanger their honour and
her husband's unity with his family. Even though she is not
treated well, she is not expected to say anything about it to
anyone, even her own parents. It is believed that a daughter-
in-law who carries the private affairs of the household beyond
the home and discloses the secrets of her in-laws is not a
modest and respectful woman and must be separated from her
in-laws.
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Another important sign of respect which conspicuously repres¬
ents and emphasizes a daughter-in-law's modesty and deference
towards her in-laws is covering herself with a veil or scarf in
their presence. A hayali daughter-in-law is one who covers and
conceals her body with her veil, not only in the presence of
male relatives but also when she is with female kin. She must
not show them any part of her body but her face, hands and
feet. Women's daily clothing corresponds to this norm in some
extent. Clothes consist of : Trousers - tuman-cut very full at
the waist and loose over the thighs and at the ankles (like
pyjamas) to hide the legs. The tuman is usually made of light-
coloured printed cotton, because it is used inside the house¬
hold, but for out-door wear the woman changes into the Valvar
- 'trousers'- of darker colour and thicker fabric. Over the
tuman or salvar is worn a dress - 'don' which hangs loosely
over the body, and has long sleeves and a high neck. The
dress also should not be of transparent fabric or fit tightly to
show bodily features. Usually a jilliqa - 'vest' - or a zaket
- 'coat' - is worn over the dress to give extra concealment.
Any other clothes such as a skirt with stockings or trousers
with blouse are considered immodest and shameful even for
little girl children. A 45 year-old informant said,
"My sister, who has been living in Tehran for
years and is very well-off, fetched me to stay
with them for a few weeks. One day visitors came
over who were all modern and shameless city worn-
en. My sister was ashamed to let them see me in
my dress and trousers. Before they came over, she
asked me to take off my Valvar and don and wear
a skirt and stockings and do my hair in the same
style as the shameless women do in the city. But
I didn't want to be behaya like them, so I re¬
fused to do so. My sister kept me in a cupboard
until the visitors left."
Women of the village criticized the young girls and daughters-
in-law in the city who wear such tight skirts or trousers or
sometimes even go without stockings so that all their hayalari
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and bodily features are obvious and known to the people and
to their older relatives. They also called the younger city
women immodest and shameless since they go to public baths
and wash themselves in front of older relatives and strange
women.
As a matter of fact, the women's everyday outfit - the dress
with trousers is the basic minimum bodily concealment which is
required for all occasions and for all ages. The most modest
woman is the one who wears the maximum bodily concealment
using the veil and carqad - 'scarf'. The veil as mentioned be¬
fore, is vital when a woman leaves home. Without it a woman
is named dos ba£ affix - 'naked of breast and head' and her
own honour and that of her family is endangered. But the cad-
ira - 'veil' - is also required to be worn as a sign of respect
inside the household in the presence of older relatives. When
she is with older females, a young daughter-in-law wears her
veil covering the whole of her body except her face. In front
of older male kin (father and older brothers-in-law) conceal¬
ment of the face also becomes necessary. A respectful bride
should never show her face to the older male members of her
husband's family. There are women whose older male in-laws
have never seen their faces even after the women have been
married a number of years and have had many children. A wo¬
man married for ten years who had had five children, said,
"During five years when I stayed with my in-laws
my husband's father and older brothers could nev¬
er see any part of my face. I always refused to
eat in front of them lest they saw my face. Even
though I have been their daughter-in-law for many
years and have many children, I still cover my
face in front of them. Today my father-in-law was
invited to have a meal with us; 1 didn't take any¬
thing in his presence, though I was starving and
was very thirsty. 1 have always respected him. He
has never seen my face."
Some older women told me that today's daughters-in-law have
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become very "ab'ir'is'iz and eht'irams'iz - 'shameless' and 'disres¬
pectful'. After giving birth to one or two children, they no
longer cover their faces in front of their in-laws. A mother-in-
law complained to other women about her daughter-in-law that
she didn't respect her father-in-law any more. She neither cov¬
ered her face in his presence nor even drew her veil over the
upper part of her body when she fed her baby, she did not
even sit so that her back was towards him. She put her baby
to her breast right in front of her father-in-law. Another wo¬
man who took part in the conversation said that it was because
of the woman's husband's attitude that his daughter-in-law did
not conceal herself and respect him. If he had behaved severe¬
ly and in such a way to overawe her, she would never have
dared to show him disrespect.
A daughter-in-law hardly ever initiates a conversation with her
older male in-laws and when the latter talk to her, she bends
her head and looks down and responds quietly. A woman's pos¬
ition in her in-laws' household is not identified with the stat¬
us of her husband. She has an independent position and relat¬
ionship with her in-laws which varies in accordance with her
own age and the age and status of her relatives. While her act¬
ivities and relationships are restricted in regard to older relat¬
ives her behaviour towards younger ones is relatively relaxed
and without restraint. A daughter-in-law does not conceal her
face in the presence of her younger male in-laws and sometimes
even does not bother to cover the upper part of her body with
her fcadxra. Most of her outside affairs are managed by her
younger brothers-in-law. She complains to them about her other
in-laws' behaviour towards her. But this relatively free and
friendly relationship does not continue after the younger broth¬
er-in-law gets married. After his marriage, even if he is
younger than his brother's wife, their relationships become
more formal and restrained. She stops talking and joking to
him so freely. She stands up to show her respect when he en¬
ters the room just as she does for other older female and male
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kin, and covers the upper part of her body or at least covers
her head and hair with a scarf in his presence. In short, al¬
though, since she is older, and therefore does not maintain
such strict social and physical distance from her younger
brothers-in-law as she does from her older male kin, she does
not mix with them too freely; if she did, she would be open to
accusations of scandal.
If a young newly married woman tolerates all the restrictions
imposed on her activities in the extended family - properly ob¬
serving the norms of 'respect' and 'modesty' towards all fam¬
ily members, she wins their acceptance and is gradually able
to feel settled in the family. Otherwise her condition becomes
miserable and unsettled. In most cases, because brides marry
at a very early age and are inexperienced, and more import¬
ant, because they have such heavy and numerous duties ex¬
pected of them, they are unable to carry them out as required.
The result is that the/ lead a very unpleasant life. They are
often threatened with repudiation and ill-treated by all the
family members - husband, father, mother and brothers-in-law
and are frequently sent to their fathers' household. Most par¬
ents in the village agree that it is normal for every newly mar¬
ried woman to lead a hard life in her husbands' house until
she adjusts with her in-laws, and they always worry and are
concerned about the in-laws' treatment and behaviour towards
their daughters. Thus if parents sympathize with and support
their daughter whenever she is maltreated and sent back, she
cannot adjust herself to her husband's house and has to get
divorced. Therefore when a daughter is ill-treated and sent
back to her father or brother's household, her own male relat¬
ives intentionally reproach her, putting all the blame on her
and suggesting that she herself must have been guilty since
she has been punished by her in-laws. Her in-laws would be
out of their minds to treat her badly if she has been carrying
out all their orders and treating them with respect.
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Husband and wife;
When a young couple live in an extended family, out of respect
for the older people among the household's relatives, they are
expected to show no attachment to each other. In the presence
of her in-laws, a woman behaves towards her husband simply
as if she were a stranger to him. The slightest contact with
her husband - addressing him at length or speaking to him
even briefly, is regarded as disrespectful and immodest. A mod¬
est woman should concern herself more with the desires and
orders of the group than with her husband. When, for inst¬
ance, she wants to make sure if he is at home, she does not
dare to call him, but gently and quietly looks for him in the
rooms and the stable and elsewhere. In front of her in-laws,
when she wants to refer to her husband, she does not refer to
him by his name, but by his mother's or father's name -
a&am'in oj>li - 'my master's son', or xariixriin o&li - 'my lady's
son' and her husband refers to her as galiinun - 'your daugh¬
ter-in-law', or as her father's daughter. Once a woman re¬
ferred to her husband by his name in the presence of an older
woman who was accompanied by her daughters-in-law. The old¬
er woman resented this and told the younger one that she was
very rude because she had not taken her into account at all
and set a bad example for the young daughters-in-law. In the
presence of older male in-laws, in addition to keeping social
distance from her husband, a woman also maintains a physical
distance from him. She might stay in the same room with her
husband while her female in-laws are present, but as soon as
her father or brothers-in-law arrive she leaves the room where
her husband is and stands in the passage way or sits in a sep¬
arate room.
A young couple usually have a separate room for sleeping. At
bedtime, they avoid sleeping in the same bed lest one of his
relatives should come to fetch something from the room and see
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them in the same bed, which would be considered very shameful
for the woman. She makes up the beds of all the family mem¬
bers and waits in a corner of the room until they fall asleep
and then she leaves for her room. In the morning she gets up
before dawn before her in-laws are awake in order to avoid
being seen in private with her husband.
A young daughter-in-law, while living with her in-laws, has
to refer her problems to her in-laws rather than to her own
husband. If she needs something, for instance money to pur¬
chase something or if she has to go the public hamam -
'bath' - in the town, or to see the doctor, she asks her
mother-in-law to report her needs to the older male members of
the household and ask them to assist her. Without permission
from her in-laws she cannot ask her husband to do anything
for her. Her room is always searched to see if her husband
has bought something for her without their permission. A young
married woman who hid been living with her in-laws told me,
"Here in the village a bride really marries all her
husband's family members rather than just her
husband. The best period of life - when you are
young and newly-married - is spent in obedience
to your in-laws and in being always at their beck
and call. During the day, you have to be a stran¬
ger to your husband - you mustn't talk to him,
look at him, or ask him to help you - as if you
don't know him at all, and during the night you
go to the room at 2 or 3 o'clock when he is asleep
and you yourself are very tired... My mother and
sisters-in-law (HBW/HZ) always search my room
and my husband's pocket to see if he has bought
something eatable or some other little gifts. If he
buys something, they all show strong disapproval.
A few months ago he bought this bracelet for me
without informing them; they all had a big row
with me."
Sometimes, a daughter-in-law who lives with her in-laws and
whose activities are incredibly restricted by the latter, tends
to hide things in her parents' home. When her husband buys
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something for her without the knowledge of his family or if she
buys some item out of her own secret money,1 she asks her
mother or married sister who lives in a nuclear household, to
hide it for her until she finds an excuse to introduce it into
household use. Quite often the secret purchase is given to her
by her parents on some appropriate occasion (such as New
Year) along with other articles.
Some women reported that it is not uncommon for some in-laws
to stay awake in order to listen to their daughter-in-law when
she is alone with her husband to find out what she talks
about. They try to discover whether she reports to her husband
the affairs going on in the household during the day or men¬
tions how she is treated by them. A daughter-in-law discovered
complaining is usually called geja mullasi - a mulla who gives
a sermon during the night - indicating that she reports every¬
thing to her husband during the night when she is alone with
her husband to encourage hirn to separate himself from his fam¬
ily.
After she has moved away from her in-laws and she and her
husband have set up an independent household, most of the
restrictions placed on the activities and movements of a woman
are relaxed. She is then subservient only to her husband and
behaves respectfully towards him. In Doniq, in terms of both
religion and culture, marriage gives a man power over his
wife's domestic labour, sexuality and obedience to him person¬
ally; and to a wife marriage gives the right to be provided
for by her husband. A woman is considered an ideal and vir¬
tuous wife if she never disobeys or disagrees with her hus¬
band. In all family and social situations, the husband assumes
the position of leadership and has absolute authority over his
wife. The wife must submit and unquestionably accept whatever
1. Host women normally have only small sums of money given to them by their natal
families on certain occasions (see p. ).
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decisions are made by her husband and respect him at ail
times. It is not for her to address him by his name for he is
older and is her sahib - 'guardian' - and should be resp¬
ected. She addresses him as a&a - 'master' - or by her sons'
names - so and so's father. When she talks to him, she uses
suz - 'you' - which is the plural form of the pronoun and
therefore considered more respectful than the singular or famil¬
iar form san, which he uses when talking to her. He disdains
referring to his wife by her name. He either refers to her as
*6v - 'house' (her domain); or uSaxlar - 'children'; and ad¬
dresses her by saying to her 'oh' or 'hoy'.
In private she stands up and greets him as he enters the
room. She spreads his mattress out for him, putting bolsters "be¬
hind him for him to lean on. She discusses the affairs of the
family and puts forward her suggestions in a respectful and
timid fashion. She never openly contradicts her husband, al¬
though she may ask ! er relatives to intervene on her behalf.
In public and in front of strangers a wife's relationship with
her husband becomes more formal and distant. As Campbell
notes from the public relationship of a husband and wife among
the Sarakatsani,
"The husband addresses his wife in a stern severe
voice. Requests and commands are barked out in
sharp phrases. It is important for a man's self-
regard that other men should see that he is master
in his own house. In public the wife is meek and
modest, silent and submissive. She does not smile
at him or laugh with him before strangers... and
must never use tones of mockery or abuse towards
her husband."1
If they have to walk in the village or in the town, the wife
follows her husband two or three steps behind in deference to
him.
1. Campbell, op. cit., p. 276.
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While obedience and submissiveness on the part of the wife is
a moral imperative and is regarded as a virtue, the same
attributes in a man are observed with humourous contempt. If
a man is known to be slightly influenced by his wife, he is
ridiculed and is considered to lack virility. In no affairs
should a man inform or consult his wife, neither has the latter
any right to ask about his affairs, especially his outside rel¬
ationships. If a man is heard consulting his wife he is regard¬
ed as safih - 'a fool': for women are generally believed to be
irrational - a&ilsiz and safih - who cannot distinguish very
well between bad and good. There is a saying that forty women
do not have the wisdom of one black hen: the black hen is
known among the villagers as the most absent-minded, giddy
and crazy hen. In addition, it is thought that if women had
been meant to be wise and rational they would have been pro¬
vided like men with a hulqum - 'Adam's apple' - which is con¬
sidered to be the source of zeal and wisdom in men. Women,
however, are believed to be naturally unpredictable, deceitful,
evil, cunning and always working for division and disturb¬
ance. For a description of a woman's nature, a male informant
always referred to one of the sermons of the village mulla to
the effect that
"the Prophet Mohammad has said that in the world
there are three things one mustn't trust: a sword
which always kills its own owner; a horse who
throws its owner down and also a woman who be¬
trays her own sahib - 'guardian'."
Thus a man should never believe the word of a woman or listen
to his wife, but do exactly the opposite of whatever his wife
may advise him. Women reported that their husbands always dis¬
agreed with them telling them that if a woman says yoghurt is
white, a man should say it is black. The men of the Tat tribe
who are known to have limited consultations with their wives
about family matters, are teased and referred to as safih -
'fools', beqeyrat - 'zealless' and arvad afeizli - 'effeminate'.
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Of course the women of the Doniq community are not unique in
being considered unpredictable, irrational and foolish. Such
perceptions are quite general. In most cultures and among
many communities women are seen and come to see themselves
as "idiosyncratic"; "irrational"; "less intellectual" and "express¬
ive".1 In this regard, Michelle Z. Rosaldo suggests that the
"expressive" character and irrationality of women,
"is as much a cultural interpretation, or 'cliche'
as an accurate reflection of the ways in which
women act and think... The structure and nature
of social relationships themselves influence cultural
perception and modes of thinking... It reflects,
not a natural or necessary endowment, but a very
general cultural theme. Since women must work
within a social system that obscures their goals
and interests, they are apt to develop ways of see¬
ing, feeling and acting that seem to be "intuitive"
and "unsystematic" - with a sensitivity to other
people that permits them to survive. They may,
then be "expressive". But it is also important to
realize that cultural stereotypes order the observ¬
er's own perception. It is because men enter the
world of articulated social relations that they
appear to us as intellectual, rational or instrument¬
al; and the fact that women are excluded from
that world makes them think and behave in an¬
other world... In so far as men, in their institut¬
ionalized relations of kinship, politics, and so on,
define the public order, women are their opposite.
Where men are classified in terms of ranked, in¬
stitutional positions, women are simply women and
their activities, interests and differences receive
only idiosyncratic note... From the point of view
of the larger social system, they are seen as dev¬
iants or manipulators; because systems of social
classification rarely make room for their interests,
they are not publicly understood. But women defy
the ideas of the male order. They may be defined
as virgins, yet be necessary to the group's re¬
generation. They may be excluded from authority,
yet exercise all sorts of informal power. Their
status may be derived from their male relations,
yet they outlive their husbands and fathers. And
in so far as the presence of women does introduce
such contradictions, women will be seen as anomal-
1. See Gordon's report from pre-revolutionary Algeria op. cit., pp. 13-14; Rice,
op. cit., p. Ill; and Campbell, op. cit.
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"ous and defined as dangerous, dirty... as some¬
thing to be apart."1
In Doniq, any interference in the male order or resistance to
the rules that they set out is regarded as disobedience and is
met with physical violence by the men. It is very unusual for
a wife to go against her husband's orders to the extent of ab¬
solutely refusing to do what he tells her to do. But any day-
to-day disagreements between a man and his wife over 'trifles'
are taken care of by the wife's receiving a beating with a
stick. Wife-beating is a generally accepted practice in the vill¬
age. It usually takes place to emphasize the power of the hus¬
band in the family and to stress his manliness to people out¬
side the family and it reflects the subordination of the wife.
A man who is serious and severe in his family builds up a
special reputation and respect among the men of the community.
I was able to talk to two middle-aged men who were famous for
wife-beating in the village. One of them felt ashamed to con¬
fess the fact directly to me. He said,
"God has already punished a woman by creating her
a 'woman'. She has already been beaten by God,
who has sentenced her to be always at her hus¬
band's service and to do his biddings. Therefore,
she doesn't need to be stuck with a stick."
Another man who seemed more proud of being a 'man' and of
beating his wife said,
"If a woman in the village is not beaten up, she
doesn't listen and obey her husband properly.
Every man in the village has got a kosso - a
stick about one metre long always kept ready on
the top of the sitting room door. When the wife for¬
gets her duties a little or forgets her place, she
is given two or three whacks with the stick which
help her to recollect her duties very quickly."
1. N.Z. Rosaldo and L. Lampere, "Women, culture and society: a theoretical overview",
in Rosaldo and Lampere (eds.) op. cit., pp. 17-42, especially pp. 21-35.
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Most female informants bore witness to this claim and showed
me many marks on their bodies which had been caused by beat¬
ings. Among the men's community there is a popular saying
that women in general, are good for three affairs: work, copul¬
ation and beating. In the village shop, the men boast to each
other that if their wives were to stand up to them, they would
break their bones into pieces. They learn from each other how
they beat their wives and what methods to use. Women of Doniq
accept the right of a husband to strike his wife. In talking
to me they said that a husband has a legal and religious
right to beat his wife whenever he chooses and may do what¬
ever he wishes, even kill her, because he provides for her.
But a woman has no right even to defend herself. If a woman
does so, she becomes disgraced in this world and will never
be forgiven in the next.1
When a woman has a long-standing complaint about being beat¬
en continually by her husband, another woman will remind her
that it is said in an old proverb that 'a woman should not be
annoyed by her husband's stick but should take it as if she
is presented with a flower - ar afeaji gul a&aji'; or other wo¬
men may comfort her by telling her that they have been taught
by their grandmothers that a woman should be beaten by her
husband in order to become an 'ideal' wife and to be able to
stay in strange households. Otherwise she will not be kept in
her in-laws' or husband's household but will be sent away to
her father's house; or sometimes a woman who receives beatings
frequently is blamed by other women who say she herself is
probably guilty since she is beaten so often. For a woman
carries out all the orders of her husband properly, obeys him,
prepares his food and tea on time, welcomes his anger and cur¬
sing with a cheerful face and does not answer him back, she
is never beaten so often. An informant said,
1. See C. Bell and H. Newby, "Husbands and wives: the dynasties of the deferential
dialectic", in Barker and Allen, op. cit., pp. 152-168.
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"we women in the village always work hard and yet
we get beaten like donkeys. In the evening, if we
prepare our husband's tea a bit late, they pick
up sticks and busy themselves on our bodies. I
swear by God, my husband has beaten my face so
much that the bones of my face always ache."
After this woman left, her neighbour who was present said,
"She does not listen to her husband, goes to her
father's house and comes back late, answers him
back and doesn't have his tea and meals ready on
time. That's why she is always being beaten. Sev¬
eral times she escaped to our house barefoot and
without a veil and after she'd been in our house
for a few hours, my father-in-law intervened and
took her back to her husband. Why am 1 not beat¬
en so often?"
In short, women I interviewed accepted the idea that the hus¬
band has a right to beat his wife. They said that it does not
matter if one is beaten by one's husband and on the whole
they even saw it as a good thing to be beaten if the matter
was serious and important.
Strategies to gain influence
Anthropological studies indicate that in many communities men
hold positions of absolute authority and have the legitimate
right to make decisions in family and social relations. Never¬
theless, the women make an effort to employ a variety of indir¬
ect and subtle strategies to gain compliance from those in auth¬
ority and mitigate the effects of male control. The domestic
sphere belongs to the female and the tasks performed there are
by right exclusive to her, so by controlling much of this dom¬
ain, she becomes able to have partial control over its inhabit¬
ants, including men. As Nikki Keddie points out,
"she largely determines the quality of care she off¬
ers, which she manipulates according to her attit¬
udes. "Poison in the stew" is the extreme female
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"response to male oppression, but is reflected in
dozens of less dramatic acts: an unkept house,
noise when the husband is entertaining, insuffic¬
ient food for guests, unruly children, and so
forth, all of which cast uncomplimentary light on
the husband and his supposed control over her
part of his honour is defined by the degree of this
control, and a woman by subtle means can under¬
mine it."1
Another traditional response by females to subordination is man¬
ipulation of sexuality.
"The women through alluring stance and suggestive
remark (traditionally a tendril of hair or the jing¬
ling of jewelry was said to be sufficient to drive
a man to distraction), can entice a man away from
the "rational" world of men, into the uncontrolled
and unpredictable world of sensuality."2
Sometimes a woman influences her husband by refusing to have
sex with him or threatening to attack his masculinity and hon¬
our by showing interest in another man or acting immodestly.
Some wives follow the path of continual whining and of casting
up at the men the lengths to which they go in the toil and
trouble of performing those domestic duties which in turn en¬
able the men of the family to uphold their reputation. The out¬
come of this kind of complaint (which is permitted within the
formal framework of the society) is to remind the men of their
dependence on their womenfolk and of their obligation to up¬
hold the honour of the family in their own way by reciprocat¬
ing for all the women do for them.
Another way in which influence is exercised is through female
association and gossip, intrigue and ridicule which damage the
1. L. Beck and N. Keddie, "Introduction", in Beck and Keddie (eds) op. eit,, p. 19.
2. Ibid.
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reputation of men, bringing them "loss of face". Margery Wolf,
writing about Chinese society claims that,
"The concept of face has immediacy for men in the
village society and their "face" was in danger
when unfavourable aspects of their behaviour were
being talked about. If a woman brought her com¬
plaints against a QiusbandJj brother-in-law or son
to the women's community, each woman would bring
up the topic at home, and before long it was also
being discussed by the men with considerable loss
of face for the culprit..."1
Influence may also be exercised by the tie a woman retains
with her natal family after marriage and by the amount of pro¬
perty she takes from her father's household to her husband's
house. Finally women appeal to the supernatural; they try
witchcraft and amulets to redress the balance of authority or
provide a psychological outlet for themselves. The subject of
"compensatory mechanisms" used by women who completely lack
authority in their social and family relationships is examined
by I.M. Lewis. In his article, "Spirit Possession and Deprivat¬
ion Cults" (1966), he suggests that witchcraft and spirit poss¬
ession are the means by which women and other deprived and
oppressed groups
"exert mystical pressures upon their superiors in cir¬
cumstances of deprivation and frustration when few
other sanctions are available to them."
Among the Somali, he points out,
"spirit possession... operates ... as a limited de¬
terrent against the abuses of neglect and depriv¬
ation in a conjugal relationship which is heavily
1. M. felf "Chinese Women: 01s Skills in a New Context", in Rosaldo and Lampere
(eds.), op::< cil'.. pp. 157-172, see especially, p. 162.
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"biased in favour of men."1
Among the women of Doniq some of these subtle strategies are
employed, but I was told that they have not been successful
or have had very little effect on the behaviour and control ex¬
erted by men. Women reported that they sometimes try to de¬
prive their husbands of sex or refuse to cook and do household
tasks, but the husbands bear bigger grudges against them
after such attempts at independence and intensify their punish¬
ments. Quite often women walk out, leaving the children with
their husbands. But they said that the only result of doing
that is that "your face" is lost among friends and enemies and
the secrets and particular relationship of your family are dis¬
closed to people who then tease and make fun of you when they
see you walking with your husband again in the village. After
staying for two or three weeks in your father's house, your
husband sends the grey-beards of his family to fetch you. He
might change his behaviour for two or three days, but after
the matter has blown over a little, he becomes the same -
haman a&di haman kasa - 'the same soup, the same bowl'.
But if a woman has a large number of male relatives on her
own side of the family who are economically and socially power¬
ful and visit her frequently, taking presents to her, her hus¬
band and children, she might receive slightly different treat¬
ment and have some say in family matters.
Women also believed widely in the power and effect of witch¬
craft and charms in their relationships with their husbands.
1. I.N. Lewis, "Spirit Possession and Deprivation Cults", in Han, I (1966), pp. 307-
329, p. 314. See also Robert Paine, "What is gossip about? An Alternative Hypo¬
thesis", in Han, 2 (1967), pp. 278-85; N. Tapper, op. cit., p. 231; Mahler, op.
cit., pp. 102-3; Lampere, "Strategies, Cooperation...", in Rosaldo and Laispere
(eds.), op. cit., pp. 97-112; Rosaldo, "Woman, culture and society..." in Rosaldo
and Lampere (eds.) op. cit,, p. 21; Friedl, "The position of women...", op. cit.,
p. 108; Silverman, op. cit., p. 137; and Aswad, op. cit., p. 149.
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Cases were reported of some women being able by witchcraft
and amulets to change the attitudes and behaviour of their hus¬
bands; bind their men to them or entice away the husbands of
other women and make other women's husbands impotent. An
"affection charm" which is normally kept in the bed of the hus¬
band and wife or dropped into food or cooking and fed to the
husband, is believed to secure one's husband's exclusive atten¬
tion and give the woman the chance to mitigate his authority
and control. In any case, even if this last strategy is be¬
lieved to be influential in the relationships of wife and hus¬
band, it is more a matter of superstition than of practice. It
is not tried out very often.
Women usually prefer to keep secret from each other the unfav¬
ourable aspect of their husbands' behaviour in order to uphold
the honour of their families. For, in addition to their husbands
and to themselves, their natal families* reputation is also in¬
volved. Quite often they try to show off to each other by pre¬
tending that their husbands are different from the way they
are in actuality; theirs are kind, generous with food and
clothes and consult their wives about whatever they plan to
do, even though the contrary may be true.
In fact, the indirect means tried or used by women among
many communities, including Doniq, to exert influence on the
husbands' authority and control, give more indications of wo¬
men's insecurity and powerless position (and introduce them as
cunning, wicked and anomalous) than of any true influence or
power in decision making. Being disappointed and unable to ex¬
ercise power or to satisfy their demands by appropriate and
accurate methods women are, indeed, compelled to resort to de¬




Marriage under Islam is a civil contract, and not a sacrament
so it may be terminated in divorce. However, wMIe divorce is
permitted, various legal clauses can be presented cc obstacles
to prevent it. A divorced woman is entitled to a prescribed per¬
iod of waiting: 'iddat' which is considered to serve a double
purpose: on the one hand, it will be obvious during this per¬
iod if the woman is pregnant, in which case the divorce is re¬
voked until she gives birth. On the other hand 'iddat' gives
the husband an opportunity to revoke it if he wishes. In addit¬
ion, a major disincentive to divorce is the forfeiting of the
marriage settlement by whoever initiates divorce proceedings.
If a man divorces his wife, he should not deprive her of her
'mahr' and other marriage settlements while a woman surrend¬
ers her 'mahr' to her husband in order to induce him to repud¬
iate her. Besides the shame which a divorced person is faced
with is considered to be an obstacle to divorce. Islam permits
a husband to repudiate his wife at his discretion (Talaq) and
against his wife's will. He has the right and option of putting
an end to the marriage without any judicial interference and
does not need to give his grounds for the divorce. Though,
theoretically, a wife can also initiate divorce, in practice, she
cannot obtain it until her husband consents. Moreover, she
must resort to judicial decree and give good and satisfactory
reasons for ending the marriage. Normally, a husband who
wants to divorce his wife, pronounces his repudiation aloud
three times on the same or different occasions. After the first
or second time he may take her back without any formality,
provided he does so within ninety days; otherwise she is elig¬
ible for marriage to another man. Once the husband has pro¬
nounced the divorce statement a third time, he cannot take her
back as his wife until she has first been married and divorced
by another man.1
1. Quran, 2:228-9-30; Levy, An Introduction to the Sociology of...", op. cit.,
pp. 172-6; Fyzee, Outlines of Huhanmadan..., op. cit., pp. 89-91; and Sevan Jones,
op. cit., pp. 143-76.
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Persian civil law places some restrictions on the customary di¬
vorce procedures by making it necessary for men to offer the
repudiation before witnesses in court. Even if both parties (the
man and the woman) should resort to judicial interference, it
is still easier for men to divorce and the wife cannot obtain
divorce without his consent.1
In Doniq, divorce is rarely practised. In the last fifty years
there have been only three divorce cases in the village; two
of which took place because of suspicions of adultery on the
part of the women and the other because the husband was a
pleasure-seeker who had been ill-treating his wife. Women gen¬
erally believe that one's husband is determined by God and des¬
tiny and that he can not be changed under any circumstances,
whether one feels happy or not. They often quoted the maxim,
"God is one and the husband is one", or "the step can be
changed, but the yazi - 'fate'-cannot be altered", indicating
that even if a woman should try to change her husband, her
next marriage would be no better, because that is the fate God
gave her. Traditionally, divorce is considered a shame and a
disgrace, especially for women. A woman who gets divorced, de¬
molishes the honour and prestige of her family and endangers
not only her own opportunities for re-marriage but also the
chance of good matches for her unmarried female relatives.
Therefore, even if a woman leads an unhappy life, she prefers
to tolerate it silently, rather than appealing for repudiation.
Besides, women are usually in a dependent situation economic¬
ally, working as unpaid labourers in their husbands' homes
with no guarantee that their guardians (fathers or brothers)
will accept them back willingly. Even if she is accepted, a di¬
vorced woman is likely to be regarded as bringing shame into
her father's house; and she will be doubly unwanted, since
she will have become a permanent burden, having little or no
1. See N. Coulson and 0. Hinchcliffe, "Women and law reform in contemporary Islam",
in Beck and Keddie, op. cit., p. 44; and M.R. Ulumi, Sarh-e °|anun va Hemayat-e
xanavade va Nafldi Bar An, (Tehran, 1354 sh).
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chance of remarrying. Under these circumstances, very few wo¬
men have the courage to ask for a divorce.1 Golzar was a very
young widow with three children when she got married 20 years
ago from a neighbouring village to a much older widower from
Doniq with five children. The siep children did not ^et on with
each other and the step father and older brother provided for
the woman's children but discriminated against them. However
the woman said that she tolerated this and the elderly ways
of her husband who was 30 years older than she was; she had
accepted his offer of marriage because her brother could not
provide for her and her children, after her first husband died.
However although the womqn endured the behaviour of her hus¬
band and her older Jtep-son, the latter asked her to leave
their house because they could not afford to provide for her
children. The woman was taken to the town by her husband to
get divorced, but she cried and pleaded with him to give up
the idea of divorce. For her kabin - 'dower' had been about
300 Toman (£19), which was of no help to her and she had no
male relatives who could support her. She had only one brother
who was very poor and unable to provide even for his wife
and six children. The woman said,
"1 had stayed with my brother for tv/o years when
my first husband died. Everything was given to
me and my children grudgingly. When my children
asked for food, I got embarassed to ask for it be¬
cause my brother's wife used to look annoyed.
Therefore, I prefer to plead with this old man to
keep me rather than go to live with my brother,
though 1 am not fond of staying in this man's
house at all."
Even if religion and civil law entitle the couple to equal
rights at the time of divorce, the woman, lacking economic
power, are often unable to initiate divorce proceedings. On the
other hand, the husband may take advantage of his economic
status, the lack of economic independence of his wife and the
divorce laws which discriminate in his favour, to threaten his
1. See N.E. Saadawi, The Hidden Face of Eve: Women in the Arab World, translated
and edited by Sherif Hetata (London, 1980), p.198.
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wife with repudiation at the very slightest disagreement or
sign of disobedience. Altogether the social stigma attached to
divorce and the economic independence of women and the
threats of the husband are important factors in women's behav¬
iour and their control over their marital destinies. Women in
Doniq, like many of their counterparts in other Muslim communit¬
ies, cannot give the smallest suggestions about the choice of
their husbands and have to marry whoever is chosen as an ap¬
propriate match for them. In effect they have no say either as
to whether they will stay married or not. A woman is compelled
to endure her marriage passively and silently when it is un¬
happy, and is unable to prevent her husband from repudiating
her whenever he desires to do so.
One other aspect of marriage in Islam is polygamy. According
to the traditional school of thinking, while plurality of marr¬
iage is impossible for a v/oman, a man can have up to four
wives at a time. This is subject to his capacity to provide fin¬
ancially for all his dependents and to treat all his wives just¬
ly and equally.1
In Doniq, however, no case of polygamous marriage was ob¬
served. Women did report that it is quite common for husbands
to threaten their wives with the introduction of a second wife
to the home, if they disobey the men or if they are barren or
do not produce male heirs for their husbands. But the men do
not put ueir words into practice. Poverty is the most import¬
ant disincentive to the village men to marry more than one
wife.
In short, what I have concentrated on in this chapter is the
lack of control or of choice over their sexuality and marriage
to which women in Doniq submit. Not only do men take strict
1. Quran, 4:2-3; Levy, An Introduction to the..., op. cit., pp. 145-46; Saleh, part
one, op. cit., p. 39; and Galwash, op. cit., pp. 122-30.
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charge of women's sexuality, behaviour and marriage; older
women also who have gained superior status through their age
and number of children, try to keep younger women "under
their thumb".
Women's demeanour is considered the honour of their menfolk,
and in order to protect this honour severe restrictions are im¬
posed on women's movements and outside activities. To bring
girls up to be chaste and marriageable constant protection are
given to their hymens and to their behaviour as a whole. After
they arrive at puberty they are completely hidden from the out¬
side world, totally confined to their homes. They have no right
to exert the slightest influence on the choice of their marriage
partner. Their guardians are their main controllers and make
the decisions about their marital destinies. A woman should
accept whoever is chosen for her without any objection. The
guardians see it as their absolute right to give their wards in
marriage whenever and to whoever they wish.
Although it is claimed that the women's marriage settlements
provide some economic status for them, in practice, the marr¬
iage settlements are no more than social obligations and sym¬
bols to legalize the sexual union of the couple and the coher¬
ence of two lineages or to reinforce the status of guardians
rather than to provide real economic independence for women.
Thus women are dependent on their menfolk for their slightest
subsistence needs which is a substantial reason for the asymm¬
etrical relationship between husband and wife. A woman enters
her husband's house as a 'maidservant' to him and all his rel¬
atives. She must be constantly at their service and deferential
to them, otherwise her marriage, which is her only economic
resource, is threatened. After spending some years in service
to her in-laws, she is eventually able to establish an independ¬
ent household where she continues her passivity and lack of
control under the authority of her husband alone. Her culture
and religion command and compel her to be continually sub-
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servient to and at the service of her husband and to respect
him rather than be a companion to him, because her husband
provides for her. In no matter is she allowed to express the
slightest idea or suggestion and should s.he do so, it is taken
as disobedience and disagreement which ought to be quelled by
physical punishment. Finally, just as she is not allowed to
have any say in the choice of her husband, it is not for her
to decide either if she will remain married or not. Whenever




The traditional and an 'ideal* domain for the women of Doniq
like many of their counterparts around the world is 'home',
and their major occupation is housework. Unlike the men's work
which is mainly carried out in public and visible contexts, the
women's work is mainly limited to a private and isolated envir¬
onment invisible to the outside world. But the invisibility and
apparent separateness of housework from the world outside the
family does not mean that it is not important to the economy
or that women play no crucial roles in the economic and social
system. There are some recent critical studies dealing generally
with the position of housewives and housework under capitalist
modes of production which can be helpful in establishing a
basis for understanding the position of housewives and the val¬
ue of their work in Doniq. Although these studies are mainly
concerned with the analysis of housework under highly indust¬
rialized capitalist societies and cannot be directly related to
the small traditional society of Doniq, they do contain some
perspectives which can be seen as representing the importance
of the housework of Doniq women.
Some sections of these critiques are associated with the surplus
or benefits which are appropriated by capitalists from the
housework of women, or deal with the condition of women who
perform domestic labour as well as playing the role of wage
labourers, a combination of duties which is believed to be by
no means harmonious and generates the specific dynamic of wo¬
men's position. However, the first part of these general studies
is not applicable to the position of Doniq women since neither
the women nor their menfolk are in the direct employment of
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anyone else. The second argument can be transplanted to the
context of women in Doniq where, as it will be demonstrated in
later chapters, women play two roles at the same time; on the
one hand, they are mothers and housewives who perform heavy
and time-consuming domestic routines and on the other hand
they are income earners who weave carpets for long hours con¬
tinuously and regularly to supplement the family's basic income
- and in doing so damage themselves physically and psycholog¬
ically.
Other p^irts of the critiques are concerned about whether house¬
work can be regarded as a form of productive work or not or
if it is a totally separate mode of production or whether it
ought to be included within the general framework of capitalist
modes of production. The exponents of the varying theories do
not seem to agree with each other and present quite different
perspectives. However, they do seem to be generally agreed
that the 'family' is not only the unit of consumption, but is
concerned with production as well and that housework is a nec¬
essary part of the economy. The commentators on housework und¬
er capitalism criticize those sociologists who discuss housework
and the family as separate from the outside world and the rest
of the economy and who regard the family as the context of con¬
sumption and therefore as unimportant. They stress that the
family is of utmost productive importance and is the infra¬
structure of the economy as well as its superstructure. The pro¬
ductivity and importance of family and housework are to be
found on two levels: (1) production of goods for use by the con¬
sumer; (2) supply of labour force. In fact, the commodities
which are purchased by wages, are not themselves in a consum¬
able state. Extra labour, namely 'housework' is needed to
transform them into a consumable form which will in turn main¬
tain and reinforce labour power from day to day, ready for
work and production. Therefore the first economic function of
the family and of housework is the maintenance and refreshment
of the labour force by day-to-day service, feeding, clothing and
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other necessary attention. The second contribution of the family
to the economy is the supply, through (biological) reproduction
of the next generation of both wage labour outside the family
and of domestic labour. Thus, women play a vital role both in
the reproduction and in the day-to-day maintenance and perpet¬
uation of labour power. But it is suggested that as long as wo¬
men occupy a separate world from the men within the wider soc¬
ial system and perform their work in a private and invisible
context and are either not paid at all or somebody else re¬
ceives the equivalent of their pay, the labour they perform
will certainly appear unrelated to the outside world and will
be considered 'non-work' and economically unimportant.1
This situation is fully evident in Doniq. Although women do not
work directly in the field which is a crucial source of income,
this does not mean that they do not contribute at all to the
work on the land. In addition to the fact that they prepare
meals and send them or take them personally to their menfolk
working in the fields, two or three times a day, it is also the
job of the women to carry out at home all sifting, grinding,
cleaning and packing of the grain. But since they perform
these agricultural tasks at home and in an invisible context,
it is considered that women do not do agricultural work at all.
1. For the material about 'housework' refer to: C. Middleton, "Sexual Inequality
and Stratification Theory", in F. Parkin (ed.), The Social Analysis of Class Struct¬
ure, (London, 1974), pp. 179-203; J. Gardiner, "Women's Domestic Labour", in New
Left Review, 89 (1975), pp. 47-58; M. Coulson et al. "The Housewife and Her Labour
Under Capitalism - a Critique", New Left Review, 89 (1975), pp. 59-71; J. Gardiner,
"Political Economy of Domestic Labour in Capitalist Society", in Barker and Allen,
Dependence and Exploitation in Work and Marriage, (London, 1976), pp. 109-20; S.
Allen and D. Leonard Barker, "Intorduction: the Interdependence of Work and Marriage"
in Allen and Barker (eds.) loc. cit., pp. 1-20; L. Davidoff, "The Rationalization
of Housework", in Allen and Barker (eds), loc. cit., pp. 121-51; W. Secombe, "The
Housewife and Her Labour Under Capitalism", in New Left Review, 83 (1974), pp. 3-
24; W. Secombe, "Domestic Labour - Reply to Critics", New Left Review, 89 (1975),
pp. 85-96; V. Beechey, "Some Notes on Female Wage Labour in Capitalist Production",
in Capital and Class, 3 (1977), pp. 45-66; J. Gardiner et al. "Women's Domestic Lab¬
our", in Bulletin of Conference of Socialist Economists, 4 (1975), pp. 1-11; and
L. Davidoff et al. "Landscape with Figures: Home and Community in English Society",
in J. Mitchell and A. Oakley, The Rights and Wrongs of Women (Middlesex, 1977),
pp. 139-75.
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Women in the village contribute to the market as much as men
do or perhaps more than they do; they send dairy products,
eggs, chicken, handicrafts (carpets and other textiles) but
since the women themselves have no direct relation with the
market and their menfolk are their representatives who market
their products and take control of the income received for the
products of their labour, women seem to have very little bear¬
ing on the market or even play no part in it at all.
On the whole, throughout Iran, including Doniq, women who
are busy at home in domestic routines; bearing and rearing
children, processing dairy products and producing handicrafts
for sale in the market, tending animals and carrying out half
or even the total burden of agricultural work, are regarded as
'non-working' and economically 'inactive' and 'unimportant
people. The discrimination is also evident in the national stat¬
istics of the country. A man who is not in the direct employ¬
ment of someone and who, for instance, raises grain for his
own family, is listed in the National Census as economically
'active' and as a full-time worker. Whereas his wife, who
works as hard as her husband and whose contribution is as
crucial as his to the perpetuation of family and society is ex¬
cluded from the official statistics and is categorized as econom¬
ically 'inactive'.1 For most sociologists, and Muslim apologists
also, the world in which men are busy appears as the context
of 'work', 'production' and 'infra-structure' of the economy,
while the family and women's world are known as the field of
'non-work', 'consumption' and superstructure, emphasizing the
idea that the women who spend their time at home performing
domestic tasks are 'non-productive' and parasites who depend
for their subsistence on the labour of their menfolk.
1. L. Beck and N. Keddie, "Introduction", in Beck and Keddie (eds.), op. cit., p.3;
M. Sedghi and A. Ashraf, "The Role of Women in Iranian Development", in J.W. Jac^z
(ed.) Iran: Past, Present and Future, Persepolis Symposium, (Aspen Institute, 1977),
pp. 200-9; and B. Rogers, The Domestication of Women: Discrimination in Developing
Societies, (London, 1980), pp. 59-75.
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This expression and belief might be relevant to the women of
prosperous and wealthy families who have servants at home to
perform all their domestic jobs, while they themselves spend
their time at leisure and in self-beautification, but that cannot
be said of the majority of women who often work "round the
clock" and with scarcely any labour-saving facilities to main¬
tain themselves and their families. THe jobs carried out at
home are certainly 'work' requiring energy and time, espec¬
ially in the rural areas of the third world where women per¬
form their traditional jobs under the most primitive and labour-
intensive conditions. Analysis of the 'housework' of women in
Doniq indicates that not only are these tasks 'work' but they
are also of utmost social and economic importance to the family
and have a real bearing on outside economy, though they are
performed behind the scenes.
Women in Doniq have a long working day which begins before
dawn and usually ends after midnight. On the whole, a woman
spends twenty hours of her day and night on the performance
of daily activities, if we calculate her working day as beginn¬
ing at six o'clock in the morning and continuing till one
o'clock the following morning - quite a common programme of
work for women. Generally the routines are time-consuming and
wearisome because of the primitive mode of life and absence of
labour-saving devices. Unlike housewives in highly industrial¬
ized societies, women of Doniq do not use ready-prepared food
or cook with modern mechanized gadgets; they cook daily on
a mud-made oven whose fuel is also prepared by the women
themselves. The staple foods of the village are bread and
dairy products, on the daily preparation of which women spend
considerable time. Animals are milked twice a day, in the ear¬
ly morning and late evenings, and the milk is then boiled and
made into yoghurt and butter. Cooking starts early in the morn¬
ing on a mud-brick oven sunk in the ground. Every morning,
before the oven is lit it must be cleaned out and the previous
day's ash carried in a tub on the shoulders to a spot a few
Churning.
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yards away from the house, a place called the kullih where
ashes are collected to be used for fertilizing of land. It re¬
quires a number of trips for all the ash to be taken to the
* •
kullih. On the last round the women fetch fuel from the karmal-
ih - the 'private fuelstore' - a hundred meters away from the
house, to heat the oven. There are few families who have been
able to afford to allocate a separate room for the oven and
cooking. In most households the oven has been built in the
same room where family members sit, eat and sleep, in which
case setting up the oven is even more difficult for the women.
Before heating the oven, they have to take out of the room all
the floor and bed-coverings and all other fabrics in order to
prevent them from getting smoky and dusty. Then the oven is
lit, the women crouching beside it to add new pieces of fuel
at frequent intervals to bring it to the high temperature
needed for bread baking, as v/ell as stirring a big pot of milk
on it to cook till it is ready for churning. The boiled milk is
poured into a big heavy earthenware container - 'nehra'-and
churned by hand for two hours during which it is checked occ¬
asionally with a small stick through a hole on the side of the
nehra to see if it is forming into butter. This butter is the
most valuable of the dairy products and is not usually con¬
cerned at daily meals, but is sold or exchanged by the men of
the household in the market for other consumer goods.
Among the routines, bread baking is the most wearisome task
for women, especially when it is carried out in hot weather.
In the hot summer, sitting over an oven baking bread is alto¬
gether an almost unbearable chore for women. In small house¬
holds the bread might be prepared every two or three days,
but in large families where the consumption is greater, the
bread is baked every day. The dough is usually prepared the
night before and partially leavened with a small piece of
dough left over from the previous day's dough. It is shaped
into at least forty small cakes, and next morning these are re¬
shaped one by one into flat pancake-like loaves and stuck to




the wall of the oven. The job involves repeatedly reaching
deep into the hot oven up to the waist to stick on or pull off
the cooked bread.
The women's work is also multiplied by having to fetch water
from the spring a few yards away from the households. The
drinkable water of the villagers is supplied by two small
springs, from which fetching water is considered just 'women's
work'. A woman might call at the spring four or five times a
day to fetch the water needed for her family. She has to spend
more time fetching water in the summer time when the water at
the spring is low and there is always a long queue of women
waiting to draw water. In the summer, women often prefer to
drink or fetch water from the muddy well, full of rubbish and
frogs, which are to be found in their own establishments or on
their neighbours' and relatives' property, rather than waiting
for long hours in the queue. In addition, a woman has to add
to her daily baking of bread, her butter churning and her
fetching of water the regular daily washing up, sweeping and
cleaning. Every day the dirty dishes and clothes are carried
to be washed at the river which is outside the village. In the
winter when the river is frozen, women often break the ice and
do their washing up in the water flowing under the ice. Yet
they encounter more problems in the hot weather when the
water of the river dries up and water is generally scarce in
the village. Women search for any kind of water, whether flow¬
ing or stagnant, in the surrounding gardens of the village or
neighbouring villages to wash at least the nappies of the child¬
ren. Added to all these tasks are the day-to-day sweeping,
dusting and cleaning of homes and courtyards which are al¬
ways exposed to the rness of animal droppings, fodder and rub¬
bish. The floor coverings of the room is taken out and after
the cooking is finished the room is swept with a broom, us¬
ually made by the women themselves out of wild grass, which
is often untied and tied again several times in the middle of
sweeping until the sweeping is completed. The coverings and
Washing dishes in a stagnant pool.
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other items are also shaken outdoors and are taken back in¬
side. Women then clean out the household latrines and carry
the night soil in a tub to the field. Except for one household
which owns a flush toilet connected to a cesspool, all the house¬
holds have latrines which are built on elevated ground in a
corner of the compound with a hole in the floor leading to a
pit which should be regularly cleaned out. Further, since there
is no electricity in the village, everyday the women have to
clean the glasses of the lanterns and paraffin lamps and fill
them up with paraffin to be used in the stable and the room.
In addition, every week the women heat water and bathe them¬
selves and the children in the stable. There is no bath in the
village. Although the men may go to the public bath in the
town, there are fewer opportunities for women and children to do
this owing to the pardah system and their extreme preoccupat¬
ion with domestic work. While boy children are bathed only
once in every three or four weeks or sometimes only on import¬
ant occasions of the year, such as, bayrata - 'New Year'-or
before religious festivals, it is necessary for girl children to
be bathed every week, otherwise their long hair will become
full of lice (pediculosis is often observed in the hair of women
and girl children, though it is washed every week). Mothers
often complained that even if they wash the hair of their
daughters every week and spend one or two hours searching
through the hair and killing any possible lice, they never get
rid of them entirely - the day for bathing the children is the
most tiresome and nerve-racking day for women, for they have
to heat pot after pot of water and carry it to the stable where
the washing takes place on a flat stone-fLagged area among the
animals and their droppings which often get wet and are
splashed on the bathers. Although women do not have to sew
clothes, for the villagers' clothes are usually bought ready-
made or second-hand, they do have to mend and patch up the
old clothes by hand and often take apart the very worn-out
things and sew linings or coverings for bedding. They some-
Making fuel outside a home.
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times also knit sweaters and socks for the family members.
In addition to the daily routines, there are some specific jobs
which are added to the women's toil according to the season
or to the demands of special occasions. In the spring and sum¬
mer, women are particularly busy preparing fuel which is used
for the daily cooking and for heat in the household in the win¬
ter time. The dung dropped by the animals every day is carr¬
ied to the karmalih and women spend sometime each day soak¬
ing it in water and shaping it into round cakes which are laid
out on the ground or stuck to the walls of the household to
dry it. After the fuel has dried, the women assisted by little
boys or sometimes even by the men of the household, store the
fuel in the qalax - 'fuel store' - to be used in the autumn
and winter time. Women are particularly over-burdened in the
summer and autumn time which are planting and harvesting
seasons when men are fully occupied in the fields. Although
women do not got to work on the land, at harvesting time a
great deal of work falls to the women in the way of sifting,
grinding and packing the grain in the house. Of course, some
men who have no male relatives to help them on the land,
might secretly take their women to the field at night to help
them with the threshing of the wheat and so on. When men are
busy in the field, women prepare meals and take them person¬
ally to the men to eat on the land or send food with little
boys. A woman may possibly have to prepare and serve meals
to the family members for several times. Because of the varying
types of work they do, and because they work in different
places, it is not possible for all the family members to take
their meal at a fixed time. For instance, once a man finishes
ploughing or watering the land he comes back home asking for
food. Shortly after him, other men may return from tending
animals or working in the town and the women of the household
have to prepare and serve meals for them as well. Then the
children arrive home from school and so the prevision of meals
for the members of the family goes on for several hours. While
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men are busy in the field or working as wage labourers in the
town, the tending of herds is entrusted to women. They clean
the animal shelters, frequently watering and foddering them, f
I
ft
In addition to the daily regular washing, cleaning, sweeping
and so forth, women in Doniq do a thorough household cleaning
and mending twice a year. A few weeks before the New Year -
bayram - when the weather is sunny and the village well is
working to irrigate the land, women take all the woollen items
and heavy floor coverings, bed coverings; mattresses, blank¬
ets, curtains and so on and so forth, to wash them. All the
heavy wool padded bedding; pillows, mattresses, bolsters and
quilts which are made by the women themselves are emptied,
cleaned and refilled. The blackened and smoky walls of the
household are cleaned and white-washed by women who use
white chalk-dust for the purpose, fetched by themselves from
a mountain in a nearby village. If necessary they also make
some changes in decoration and do structural repairs. This is
one major annual washing and cleaning; another takes place
in the last months of summer. On a normal day, although wom¬
en do not cook anything else except dairy products and bread,
on special festivals and religious holidays - Moharram and
Ramazan, special foods, usually rice with curry, or broth and
some sweets are provided for the family at home as well as be¬
ing distributed to people outside the home. Of course all such
items as vegetables, cereal products, sugar and rice are not
purchased already packaged or tinned, but are bought by the
kilo, loose, which often means long hours of minute inspection
by the women, as they pick out tiny pebbles and bits of mud
which are inevitably mixed up with the food.
Consequently, the enormous amount of work, along with lack of
labour-saving devices, results in very busy and tedious days,
weeks and years for women in the village. Their work at home
is, in fact, unscheduled with no limits placed on working time
and rest. Even if the jobs carried out by their menfolk outside
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the home do not benefit from any organized administration,
there is nevertheless a separation between the physical location
of work and 'leisure', and therefore their tasks take a relat¬
ive organized form. The shepherds herd animals outside home
from dawn until evening and in the evening return home to
rest; or the men who do paid jobs in the nearby town benefit
from an even better-organized routine. They sell their labour
power for a definite period of time and the rest of their time
is their own. By contrast, for housewives in Doniq, there is no
rigid division of their lives into work and leisure in respect
of either physical location or time. Even though women are just
as busy during the whole day as the men are outside the
home, throughout the evening also and during some hours of
the night, they continue working, looking after and providing
food and comfort for people who return from outside work to
take rest at home, or taking care of young and sick children.
"Women's work is never done", says the old adage. Housewives
in Doniq often complained that the lack of labour-saving de¬
vices and public utilities added up to a considerable expendi¬
ture of time and energy. A female informant who had stayed
with a relative for a while in the city and was familiar with
city life said,
"Our life is not a life at all. We are always in¬
volved in smoke and dust. The work the city wo¬
men do is completely different from ours. They do
cooking on gas cookers and wash dirty dishes and
clothes inside the house with running water. When
1 stayed for a few weeks with my relative 1 al¬
ways insisted on doing the washing up by myself,
because running and warm water was so pleasant
to me. Everywhere you looked you found pipes and
taps in the toilet, courtyard and inside the house.
We women don't have even a well inside the house
to save us from having to wander about the vill¬
age or even outside it to find some water... If
we only had running water in the village, our
work would be cut by half."
Women complained that even if they work long hours each day
and wash and clean regularly, the smoke of the oven situated
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in the same room as the family cooks, eats, sits and sleeps
added to the lack of water and baths and the dirty lanes of
the village make it appear as if they never work. The narrow
and irregular lanes of the village which become muddy to a
depth of about half a meter in rainy seasons so that communic¬
ation becomes impossible, are also used as channels through
which dirty water flows from the households. These lanes are
always piled high with cattle droppings, rubbish, mud and
dust yet these are the play grounds of the village children.
Therefore, even if mothers spend considerable time in cleaning,
bathing and changing their clothes, the children always look
dusty and dirty. The same condition is true of the homes. It
is not uncommon for a woman to sweep and dust a room three
or four times a day, and yet all the shelves and floor-cover¬
ings are never free of smoke, dust and dirt, because the room
does not have a proper door and windows, and the slightest
breeze brings all the dust and dirt of the lanes into the
house. This situation makes women more resentful. Most women
said bitterly,
"People from the city think that the children and
women of the villages have dirty and smelly hab¬
its. They think that we never clean our homes or
wash ourselves and our children. When some relat¬
ives come over to visit or we go to the town to
visit them, they keep away from us. When we want
to kiss them to say good-bye, they refuse; or the
dishes and bedding we use in their houses, are
kept and washed separately. They think we are
leprous or that God has created us like this. They
don't know we always 'dig the ground with our
noses' and have no rest day and night because of
the enormous load of overwork; and yet the dirty
state of the village and dirty nature of the work
itself - making fuel from animal droppings, make
us look dirty. If they lived in the village for a
month and did the same jobs as we do, we are
sure they would not be presentable at all..."
There have been some recent changes in Doniq in the way of
doing housework which have been of great benefit to the worn-
Washing clothes at the river using clubs.
Women returning from the river
with their washing.
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en. Most households now own a paraffin stove, recently intro¬
duced to the village. On the days the women do not have to
bake bread and in the hot weather when the oven is not necess¬
ary to heat the house, women take the opportunity to get rid
of smoke and dust. They do their cooking on the paraffin stove
which is a better and cleaner way of cooking than the tradit¬
ional cooker, though it takes longer. One woman said,
"This paraffin stove has really saved our lives. Be¬
fore it came to the village, on the days we didn't
heat the oven, we used to set up ojax - (a tradit¬
ional stove made with two stones placed side-by-
side and fuelled with animal dung) in a corner of
the courtyard to make tea over and over again for
the men or cook the milk for churning. We couldn't
keep it running the whole day, so we had to light
it several times a day to make tea for our men
who are used to drinking tea from morning till
night. Frequently the fire went out and we had to
pile on more fuel and puff at it to get it alight."
Another women said,
"All my children have been used to being bottle-
fed. 1 always feed them with cow's milk. Before
the paraffin stove came to the village, there was
no device to warm up the milk and get it ready
by their feeding time. I used to sit up for several
hours during the night heating the milk on the par¬
affin lamp. Sometimes I was so tired and sleepy
because of working the whole day that I dropped
the bowl on the ground and spilled the milk, and
the baby went hungry and screamed until morn¬
ing."
Nowadays washing powder has also become available in the vill¬
age shop or if it cannot be bought in the village, people supp¬
ly it from the town. This means that women do not have to
wash the dirty dishes with mud pulled off the walls of their
houses or use a wooden club to beat the dirty clothes to get
them clean, though using mud or clubs are still more or less
the accepted practice in the village. In addition, recently in
some houses ordinary wells from which the water is drawn up
A pregant woman helping to store fodder on the roof
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by rope and pail have been drilled and these are of utmost
benefit and help to housewives.
How women organize 'housework':
There are two sorts of families in Doniq: (1) the family where
there is only one woman with young children; (2) the family
with three or four women. Generally speaking, since women's
work seems to be a matter of worthless domestic duties, a man
cannot contribute to this kind of work. A man who might help
his wife at home is teased and called arvad jes - wommanish
mannered. By the same token, it is believed that the assistance
of men in the house makes the women forward and diminishes
the men's respect and power at home. Therefore, men generally
avoid helping their women at home even if the latter are alone
and have no assistance. In the first type of family where there
are no grown-up daughters or other female relatives to give a
hand to the woman of the household, the latter tries to deal
with many tasks at the same time. She might set up the oven
and while it is heating in preparation for the cooking, she
rushes with the child in her arms to fetch water for cooking
and other needs. Even if the male members of the household
are at leisure (especially in the winter time when they are
free from agricultural work) they prefer to sun themselves and
chat with the village men in front of the mosque rather than
helping their women at home. When I asked a male informant
if he ever helped his wife in the house, he answered,
"No, a few days ago when the children were away
and my wife was alone, she asked me to pour wat¬
er to wash the baby. I said to her, 'Your pour
it yourself and wash the baby too'."
He continued,
"You know, my sister, everything has a limit. To¬
day she asks me to help with the washing, to-
Gock fighting
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"morrow with the child minding and the next day
the cooking. So what's become of the difference be¬
tween men and women."
Another man answered the same question in this way:
"Not only do 1 not help my wife, but 1 would break
the house apart and throw things around if my tea
is served a little bit late. What's a woman for?"
In spite of all these claims, some men have been heard doing
churning. This is, as women themselves made clear, to exert
more power in the household through intervention in women's
work. As indicated before, dairy goods after carpets are the
most valuable products of households of the village. They are
exchanged or bartered in the shops of the village or in the
town market for consumer goods such as sugar, tea, oil and
other items. Women, however, sometimes take the opportunity to
pilfer scraps of the butter they make and barter it with ped¬
lars in exchange for edible treats for their children or for
household goods. Knowing this, the men sometimes prefer to do
the churning themselves in order to measure and check the ex¬
act amount of butter which is gained.
Generally though, since the home is considered the women's
space, men are not expected to linger in the house. A man who
spends too much time with his family or where women are work¬
ing, is ridiculed. Women and children are not considered fit
company for a man, and therefore, when time is heavy on his
hands, he busies himself in chatting with men in the village
shop or taking part in dog or cock fights and rabbit hunting.
In the evening if the village shop stays open, the men gather
there again after their dinner; otherwise they either go to vis¬
it male relatives or friends or receive visitors in their
houses.1 As a result, a woman cannot expect any sort of help
1. In reference to Anatolian villagers who are culturally akin to the people (cont'd)
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from her husband, even if she has no female assistance. When
a woman falls ill or gives birth, her husband refuses to pre¬
pare tea or cook even for himself. Either female relatives or
neighbours come over to provide meals for him and do house¬
work or he forces his wife to get up and perform domestic rout¬
ines and provide for his comforts. One woman told me that her
neighbour Amanah was still in labour - she had given birth,
but the placenta had not been removed yet - when her husband
knocked on the door and asked his wife to go and milk the an¬
imals and give him some food. My informant said that she had
been able to force the husband to go away, but he said that
he did not understand: His wife ought to finish soon and go
to milk the animals and prepare his tea and food.
Sometimes it is possible for a woman who is on her own to ask
for help from women outside the home. If she is a woman who
has married locally, there is a chance of borrowed help for
her from her own mother or unmarried sisters; otherwise she
sometimes calls on the help of a close friend or a neighbour.
A woman is always in a position to ask for help from other
women even in the performance of her daily activities. Women
are generally familiar with each other's work conditions and
are not stingy with assistance to each other if they have any¬
thing to give. A close neighbour who has several little girls,
sends one to mind her neighbour's child or fetch her water.
Among the many routines, bread baking is a job which can
never be done by one woman. Two or three women must help
each other. One shapes the dough into cakes, and another
... of Doniq in many respects, P. Stirling notes a similar situation - men keep
away from the house apart from sleeping and eating, and it is felt to be beneath
a man's dignity to stay at home with his wife and children. "Women do not look to
their husbands for companionship; still less do men look to their wives". A similar
attitude was noted in the Ksour community of Morocco by Vanessa Maher who points
out that, "It is this prohibition on the associated and spatial relationships of
men with the hearth and women which prevents them from sharing women's tasks except
in exceptional circumstances..." See P. Stirling, Turkish Village, (London, 1965),
pp. 101-113; and Maher, op. cit., p. 112.
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sticks them to the oven or pulls off the cooked bread. This
means that women who have no assistance in the household
must plan a bread-baking time to suit their neighbours and
then only one oven need be heated instead of two or three and
bread for several households can be baked at one session in
this one oven. In this situation, bread baking becomes a sort
of social club meeting for the women who exchange all the
news and gossip of the village, though it is a hard and weari¬
some routine. While they wait for their bread to bake, their
tongues are as busy as their hands.
In any case, one woman is unable to complete her daily chores
properly, even though she might receive help from outside
home, and so she suffers under the double pressure of hard
work and the reproach of her husband. This is not the case
with women who are three or four in a household, particularly
when their relationships are a mother with mature daughters
or a mother-in-law with one daughter-in-law and unmarried
daughters, (but not sisters-in-law (HBW) who always compete
over the performance of housework). Although their burden is
never eased because of the greater bulk of the work, at least
they are able to deal with various labour-intensive jobs prop¬
erly by sharing them among themselves. Girls are taught very
early in life to be useful around the home. In a household
where there is a mother with her grown-up unmarried daugh¬
ters, the latter share most of the tasks among themselves.
While one fetches water and fuel, another minds children and
another works under the supervision of mother at cooking,
sweeping and cleaning. In families where there is a mother-in-
law and her daughter-in-law and unmarried girls, the tasks
are divided among them hierarchically in accordance with their
ages and status. The harder and more unpleasant jobs, those
which need to be done outside the house, such as making fuel,
fetching water and washing dirty clothes and dishes at the riv¬
er, are handed over to the daughter-in-law, while unmarried
daughters are entrusted with the tasks which are performed in-
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side the household); sweeping, cleaning and tending animals
and children. The mother-in-law carries out only the cooking
herself, though she remains in overall charge of the other act¬
ivities.
Sometimes the unmarried daughters are given the same difficult
and disagreeable routines as those performed by the daughter-
in-law. This is because mothers want to bring up their daugh¬
ters to be able to deal with any v/ork - however tedious -
which will become their responsibility later, when they are
married. But the relationship between a mother, (the manager
and organizer of housework), and her own daughters living in
her household is different from that between a mother-in-law
and a daughter-in-law. There is probably more sympathy be¬
tween a mother and her daughter than she will feel towards a
stranger. If a daughter shirks her work, her mother might ig¬
nore it, or might remind her of her duties, since she feels resp¬
onsible for the girl's future. But she never refers to such
matters in front of the girl's father or brothers, who might
punish her. In the presence of male relatives of the household
and other related and non-related people, a mother often att¬
empts to praise her daughter's character, behaviour and her
ability in dealing with work; often representing her as con¬
scientious, responsible and hardworking. On the other hand,
the opposite situation is often claimed by a mother-in-law
about her daughter-in-law. The mother-in-law seeks every opp¬
ortunity to find a mistake or a little slackness in her daughter
-in-law and to report it to the menfolk and have her repri¬
manded. Frequently, unmarried daughters connive to spy on the
daughter-in-law reporting how their sister-in-law (HBW) works.
As the daughter of a woman grows up or her son brings home
a bride, she gradually rids herself of manual work and takes
a managerial role in the household. She decides on the daily
meal - how much and what to cook, checks up on the provis¬
ions for the home and clothes for the children and daughters-
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in-law, reporting their requirements to the menfolk to pur¬
chase, if necessary, and she controls and directs the work
done by the younger women. Even if the cooking of other meals
is entrusted to daughters-in-law, the treatment of milk products
is never entrusted to them. The task of processing milk is per¬
formed by the senior woman of the household - the mother-in-
law, so that this woman exerts the same control and power
over the younger women of the household as a man often does
in relation to his wife (see P« 235 That is, the daughters-in-
law might pilfer scraps of butter or cheese and jointly barter
them with the itinerant pedlars, or touch the nehra - 'the
churning container' - with unwashed and dirty hands, in
which case, 'the spell is broken' - barakat qacar - and it
does not yield as much butter as expected. In addition, butter
is carried to the bazaar by the men of the family and so it
must be prepared well, and must be very clean. If the men are
blamed at the market for selling inferior produce they will
pass on the blame to the mother-in-law who is in charge of the
household.
In any case, women, either alone or as group in a household
make an effort to ensure that the family functions properly
throughout the year. In addition to regular daily cooking,
washing, mending and other duties carried out throughout the
various seasons of the year, they try to feed, clothe and com¬
fort the family members properly and according to individual
needs. Thus, the comment that women's work at home is not
'work' and that women are parasites who live on the labour
of their menfolk is inaccurate. Although their work at home is
done in a separate world and maybe appears unrelated to the
men's world which is considered 'economic' and 'productive',
it is of vital economic and social importance to the family and
cannot be regarded as marginal to the economic and social
system. Women's daily work at home enables men to concentrate
on their work in the field or in the town certain that their
meals will be ready for them when they come home hungry and
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that they will return to relax in a cleaned, warm and comfort¬
able house. If something prevents a woman from giving all her
usual services to her family one day, the entire machinery of
the daily round comes to a stop. The activities of the men out¬
side the home are disordered and children suffer in squalor
and go for hours without being fed or changed. Moreover, even
if the day-to-day feeding, clothing and refreshing of the lab¬
our force which allows men to continue their work bears only
a subtle and indirect relationship to the world outside the
home, women in Doniq do not produce only services and goods
for home consumption, but supply goods, such as dairy prod¬
ucts and handicrafts which are exchanged in the market and
which make an obvious, direct and crucial contribution to the
economy of the family.
Nevertheless, all women's domestic routines whether of obvious
or subtle economic importance, and however difficult or weari¬
some, are devalued by the men of the village and are not con¬
sidered 'work' at all. When I asked a male informant whether
a man in the village works harder than his wife, he answered,
"What does a woman do? The man works outside the
home for six months in the field in hot v/eather
and sun, ploughing, watering and harvesting.
What does a woman do? She sits at home just "ly¬
ing about"."
When I retorted that she didn't; she cooked, washed, took care
of children, animals and so on and so forth, he said,
"That's not work; look at other villages; when the
harvesting time comes, all the women come outside
and take sickles and work in the field shoulder
to shoulder with their men."
Since 'home' is for men themselves a place where they come
back from 'work' to rest, they believe that anyone who stays
at home, does not work, but relaxes. Another male informant
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said,
"The jobs women do are just worthless and useless.
The job which doesn't bring money to the family
cannot be called real work."
Women often voiced their resentment over the fact they work
harder and longer hours than their menfolk and do not take
any holiday at all, whereas the men have holidays for at least
two or three months during winter when their agricultural work
eases off. Yet when the omen say as much as a word about
the difficulty and the bulk of their domestic routines, their
men tell them that they only eat and sleep free of charge.
In short, even if women work as hard as men and their jobs
and contributions are as crucial as men's to the perpetuation
of the family, the balance of their relationships ana interdep¬
endence is not evenly weighted. Through the women's work at
home, the men are able to work in the field where they prod¬
uce grain for their own families' consumption as well as crop
surpluses for exchanging in the market. They also take to mar¬
ket the dairy products produced by women themselves, but the
women do not receive a fair benefit from the income which
arises from this combined labour. The men take full control
over the income, regarding women as 'non-working' and as




In Doniq - as in many parts of Eurasia - motherhood is glori¬
fied and barrenness is regarded as sinful. As long as a woman
fails to give proof of her fertility, she suffers from a social
stigma, and maltreatment of a barren woman is a common pract¬
ice. Until a woman has produced children, especially male
ones, for her husband's group, she has no justification for sett¬
ling happily into her new home; she is at the bottom of the
domestic hierarchy ana is regarded as a threat to the unity
and solidarity of the agnatic group. But as soon as a woman
has become a mother, her social and family status improves:
she secures a place in the group, bound to it through a blood
tie. Her role in the family becomes assured and her relation¬
ships with her husband and in-laws become settled. With the
arrival of children, a woman's early deprivation and submiss-
iveness, which as a young daughter-in-law she has to tolerate
in the extended household, is gradually altered for the better;
and her importance in the household increases with the num¬
ber, age and sex of the children she has borne.1
1. See 8. Pakizegi, "Legal and social position of Iranian women", in Beck and Keddie
(eds.), op. cit., pp. 216-44; Rice, op. cit., p. 137; N. Tapper, op. cit., pp. 36-
8; Silverman, op. cit., p. 133; M.2. Rosaldo, "Woman, Culture and Society: A Theoret¬
ical Overview", in Rosaldo and Lampere (eds.), op. cit., p. 36; Denich, op. cit.,
pp. 251-52; J.F. Collier, "Women in Politics", in Rosaldo and Lampere (eds.), op.
cit., pp. 89-96; see especially p. 93; Wolf, "Chinese Women...", op. cit., p. 158;
Paul, op. cit., p. 295; Beck and Keddie, "Introduction", in Beck and Keddie (eds.),
op. cit., pp. 4-5; Eglar, op. cit., p. 101; "Status of women in India, a synopsis..",
op. cit., p. 19; Friedl, "Vasilik: a village...", op. cit., p. 68; Fuller, op. cit.,
p. 35; Campbell, op. cit., pp. 182-83; Appadorai (ed.), op. cit., pp. 62-3; Boserup,
op. cit., p. 49; J. 8ehnam, op. cit., pp. 75-6; V. Chakraborty, Condition of Bengali
Women, Around the 2nd Half of the 19th Century, (Calcutta, 1963), see especially
chapter 1; and M. Wolf, Women and The Family in Rural Taiwan, (California, 1972).
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In Doniq, unlike the household tasks which are regarded as un¬
important, the bearing of children is considered vital, because
children will continue the ancestral line and provide the family
with more labourers. One of the most important expectations of
the villagers from a marriage is the benefit they will derive
from its offspring as early as possible. The new bride who is
cut off from her natal family, because she can not be a produc¬
tive element in her own father's household, and is transferred
to a strange man's household to perpetuate his name and lin¬
eage, is expected to give proof of her fertility as soon as poss¬
ible after her wedding. Doniq marriage rituals are dominated
by fertility symbols that make the bride's function in her new
family abundantly clear and also demonstrate the belief that
they will prevent her from becoming barren. Before a bride
leaves her father's house, the older men among her close relat¬
ives hold her arms, turning her around the household oven, re¬
minding her of her duties towards her in-laws as well as giv¬
ing her the xeir-dua - 'the wish and prayer for her fertility'.
The same prayer for her fertility is recited when she is re¬
ceived by the older male relatives of the bridegroom in the
latter's house (see Chapter 3, pp. 187-88).
In another little ceremony which takes place shortly before a
bride's departure from her parent's house, she is presented
with a hen by her father. This act expresses the wish that she
may become in childbearing as fecund as a hen that lays plen¬
ty of eggs. Later, when the bride is within a few steps of her
in-laws' house the bridegroom is notified so that he can re¬
ceive and welcome her. To welcome his bride, the bridegroom
bites a big red apple and throws it towards her, believing
that this will make her fruitful. The village men compete nois¬
ily to snatch up the apple, believing that it holds magical pro¬
perties for women, especially barren ones who become fertile if
they eat part of it. Sometimes, people reported, bridegrooms
are not careful enough when they throw the apple towards the
bride so that the apple strikes her very hard. Last year, an
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informant reported,
"the apple hit a bride's head so hard that she
became unconscious for a couple of days."
Finally, after the wedding, when a new bride is taken out of
her gardah - 'the wedding room' - (see Chapter 3, P«189 )» the
shawl which covers her face when she is conducted to her hus¬
band's house is rolled up and put on her head, waiting for a
little boy to enter the room and snatch the shawl. This little
boy, usually from the bridegroom's side of the family, enters
the room and asks the bride three times if he may take it or
not. The third time he asks, an older female relative allows
it to be snatched, whereupon it is delivered to the girl's
mother-in-law. This ritual is called duvax qapdi - "veil snatch¬
ing" party - indicating that the new bride will give proof of
her fertility very soon and specifically that she will bear a
son for her first child.
After the wedding, the first day a bride settles in her in¬
laws' household, she is expected to render feasible her in¬
laws' wishes and nourish their dreams. If she is slightly late
in proving her fertility - that is, if she does not become preg¬
nant within a reasonable period of time or within the period
expected, her mother-in-law will look for every possible excuse
to remind her of her purpose as a wife and to remark on the
delay. In this goal, the young woman herself is united with
the family, although for different reasons. For until she shows
the first signs of pregnancy, she is not regarded as a true
member of her husband's descent group. In theory marriage
gives her automatic membership in her husband's domestic
group, but in fact she lives on the fringe of the group and
her relationship to the man's blood relations is quite ambig¬
uous. Most of her affairs are carried out and her needs met by
her own natal family, though she does not live with them any
longer. For instance, when she falls ill, she is sent to her
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father's house to be taken to the doctor by her own male relat¬
ives. A husband is unwilling to spend money on his wife until
she perpetuates his name and title. A young woman who had
been married for nine months and had not yet provided her hus¬
band with any offspring not to mention sons, was found to
have a tumour in her womb. Although her husband enjoyed rel¬
ative economic prosperity, he refused to contribute to the ex¬
penses of her treatment. Her father paid for her entire treat¬
ment, taking her to many doctors and hospitals. Even after she
had had an operation and was convalescing, her husband and
his family refused to take her back and look after her in their
own household, because, as the girl's mother put it very direct¬
ly, "she wasn't well enough yet to work for them". She stayed
in her father's house for six months after the operation, all
her needs being met by them. Occasionally her husband visited
her and brought some fruit and other little gifts to her.
In addition to the fact that, before she has produced heirs for
her husband a woman is not considered a member of his group,
her day-to-day position in her in-laws' household is by no
means stable. She is in the shaky position of being threatened
with repudiation at every turn, because barrenness in a woman
is an acceptable ground in the village for divorce. She is of¬
ten criticized and maltreated by her husband and in-laws for
very unimportant faults. A mother whose daughter had been
married for two years and seemed to be a little slow in getting
pregnant, was very happy when she was informed of her daugh¬
ter's pregnancy, remarking,
"It has been two years since my daughter was
taken to her husband's house. She has been pest¬
ered a great deal and teased by her in-laws just
because she didn't get pregnant soon after her
marriage. Her in-laws wanted to send her back
with the excuse that she talks through her nose
and her husband doesn't love her. Her husband
beats her up when his sisters, brothers and all
the other members of the family tell him to. I'll
be glad when she has a baby because they won't
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"divorce her or be so rough on her."
In the chapter on marriage I have already referred to the
utter passivity and extreme obedience of a new bride in her in¬
laws' household in the first years of marriage - attitudes she
adopts in order to establish herself in marriage. Indeed, the
subordination and submissiveness of a new bride to her hus¬
band's family members is most marked in the period before the
first sign of pregnancy appears. She should be prepared to
take orders from and carry out the requests of any member of
the family; and she should be particularly attentive to her
mother-in-law's requests, because the stability of her position
in her husband's house before she has children is very much
in the hands of her mother-in-law. A mother-in-law has the
superiority of age, she has borne many children and has marr¬
ied sons and daughters and has managed to transcend the infer¬
iority of her sex and establish a strong position for herself in
her husband's house. She has also gained some influence in
family affairs and in her general relationship to the male mem¬
bers of the household. It should also be remembered that her
influence in the family is emphasized by the fact that she has
already built-up loyalty in her son before his marriage. There¬
fore, a young bride's security, and her husband's and her
other in-laws' good and bad behaviour towards her is totally
dependent on her mother-in-law. If the latter does not like any
of her daughter-in-law's attitudes, she has the power to make
her son punish his wife or she can ruin his relationship with
her so that he may threaten her with repudiation. On the other
hand the mother-in-law also has the power to stabilize and im¬
prove her daughter-in-law's relationship with her husband even
if it means overlooking her mistakes or reporting them to her
husband euphemistically.
Normally, a man does not treat his wife well in the first years
of marriage because he has no sentimental attachment to her.
They are virtual strangers who have had a lack of contact
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quite apart from any friendship before marriage. Besides, be¬
cause their marriage is an arranged one which is usually und¬
ertaken in an experimental and apprehensive mode, the atmos¬
phere in which a young couple first live together is cautious
or even suspicious. The husband tests his wife in many ways.
Her relations with people outside the home and with his family
in the home are checked repeatedly. He sees her as a threat
to his allegiance and to unity within his family - "like a worm
within the apple of the patrilocal domestic group" which seems
to have entered it to destroy the group's unity and loyalty to
one another, a matter of great importance to the family mem¬
bers which enhances their reputation. In any case, a mother-
in-law can take advantage of her influence and of her son's
loyalty to her, either to weaken yet further her daughter-in-
law's precarious position or to support the young woman until
she has bound herself to the group by a blood tie. This is one
of the reasons why a young bride is taught and continuously
reminded by her natal family to be even more respectful, sub¬
servient and attentive to her mother-in-law than to her other
in-laws. She should read her mother-in-law's orders from her
face before she utters them. In addition, the girl should speak
sweetly and in flattering terms towards her mother-in-law in
order to encourage her to put up with the bride until she has
produced children. In short, until a new bride has given proof
of her fertility, she has no vital bond with her husband and
his lineage. As she is not considered a true member of her hus¬
band's natal family, she is often ill-treated and threatened
with divorce, she is considered subordinate and subservient
and is seen as a threat to loyalty and unity within her hus¬
band's domestic group.
If the situation appears black for a young woman who is newly
married and whose fertility has not yet been definitely proved
to her in-laws, the outlook and conditions of a barren woman
who has been married for a few years and whose lack of fert¬
ility has been to some extent proved to her husband's relat-
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ives, is considerably more difficult. There is only one barren
woman - aramih - in the village, but two more women who
have been married for many years and who have each given
birth to only one child and are no longer fertile, are regarded
by the villagers as barren. While a new bride's harsh and un¬
pleasant treatment is somewhat eased after she gives birth, a
barren woman never knows any such advantages. She continues
to be ill-treated and to experience a life of permanent subord¬
ination. She is always threatened with repudiation or with a
rival to share her husband. Barrenness is considered a wom¬
en's fault and since she is thought to be to blame, she is pun¬
ished for it. She is never trusted. It is believed that a woman
who has no children feels no responsibility towards her hus¬
band's household and property. Since she has no children, she
is suspected of feeling no obligation to take good care of her
husband's property in order to build a worthwhile inheritance
for her children in the future. It is also thought that because
a barren woman is not certain whether she will be maintained
in her husband's house or not, she not only fails to take care
of her husband's property and other assets, but is a traitor
to it. She is believed to steal her husband's wealth, spending
it lavishly on useless things or giving it to her ov/n family.
Despite this claim and belief, the evidence suggests that a
barren woman has to work harder in her husband's house in
order to compensate for the labour force which is lost to the
family because of her infertility, as well as trying to add to
her husband's prosperity in order to keep him from grumbling.
A barren woman described her work situation in her husband's
house as follows:
"My husband didn't have anything when we separ¬
ated from his family. When we were moving to a
separate house, my in-laws ridiculed us. They
said, "Do you think that you will be able to own
something in the future? Children always bring for¬
tune to parents". I have been weaving carpets for
fifteen hours a day for sixteen years. I always
complete a whole carpet in forty days, whereas it
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"it normally takes three months for one person to
complete a carpet. I spin the wool myself, whereas
other village women usually get it done for them.
Because I have no children to help with the farm¬
ing and husbandry chores, 1 have to work very
hard to provide 1000 Toman to hire a boy from
another family."
In addition, barrenness is regarded as a social stigma. A
barren woman is teased and taunted by people. The most spite¬
ful teasing comes from her in-laws, especially the wives of her
husband's brothers, among whom there is frequently envy and
competition. Another woman who had given birth to only one
child and was considered by people to be barren said that her
husband's brothers and their wives were always sending mess¬
ages to her husband saying that his balax - 'female cow' -
was no blessing to him and that it would be better for him to
exchange her for another wife. She continued,
"Fourteen years ago I gave birth to a son and he
was the first and last one for me. 1 don't suffer
so much from my infertility as I suffer from peo¬
ple's teasing especially from by HBW who lives
near us. When she was pregnant with her fifth
child, she used to come over and show off her ab¬
domen and boast about her pregnancy to me. Act¬
ually she wasn't fertile for a long time after her
second child and after years of treatment and
spending a lot on doctors and medicine, she was
able to have another baby. Last year when she
gave birth a girl, a woman who used to take her
to the doctor in town, came to me and asked me
if I knew my sister-in-law - (HBW) was now the
mother of a nice little girl. 1 got so annoyed that
I sent a message to her saying, "so what, if it
is a girl, it's useless, even if she is nice..." A
few days ago my HBW told one of my neighbours
that I had gone to listen to them on £arSanba
gejasi - 'the last Wednesday of the year'-1 - and
because she knew that I was the one listening to
them she had intentionally said that even if I
killed myself with all my work I wouldn't receive
any more 'gifts' from God any more. The fact is
1. It is a custom in the village that on the last Wednesday of the year before New
Year - bay ram, people go up onto the roofs of each other's houses to gauge their
true wishes by the first words they hear.
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"that I never take advantage of the habit of listen¬
ing to people on 6arsanba gejasi. My HBW accuses
me of these things just to annoy me and make me
suffer."
Another point about barren women is that they are accused of
having the 'evil eye' - g'oz or bad nazar. When a woman with
a male child in her arms comes across a woman who is barren,
she draws her veil over the child and hides him lest the barr¬
en woman cast the 'evil eye' on him and kill him.
However, having children rescues women from all the above-
mentioned forms of unpleasant behaviour in the family and from
teasing and accusation by other people. The birth of a child,
particularly a boy, brings a woman to full recognition as a
member of the family and assures her normal social status. As
Fuller notes of the women of a Lebanese village,
"through childbirth a woman proves herself as an
essential part of the kin nexus into which she has
married."1
After having children most of a woman's affairs and needs
which were dealt with by her natal family, are transferred to
and become the responsibility of her husband and his family.
She is also considered the honour of her husband. After the
birth of her first child it is said that the new bride 'takes
root in the new family' - kok atar - and is not so vulnerable
as to be threatened with repudiation at the whim of any mem¬
ber of the family, even the junior ones. Her standing in her
husband's household and among older women generally im¬
proves. Their attitude towards her, as Campbell notes about
the new bride in Sarakatsani,
"shifts from tolerance to acceptance and [relative]
1. Fuller, op. eit., p. 52.
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"affection towards her as the mother of their tiny
kinsmen... Although so long as the extended family
remain undivided and a younger brother of her
husband does not also bring a wife into the
group, the bride continues to work very hard and
obey all family members. But she will now receive,
necessarily, more assistance from the other women
in the family and often the demands of her child
for the breast, as well as the other attention it
requires, will take priority over all other consider¬
ations. At this time the husband's behaviour to¬
wards his wife undergoes fundamental changes. He
now begins to talk with her more freely before
other members of the family. She is not any
longer merely the conjugal partner with whom he
has sexual relations, which even in marriage poss¬
ess a suspect if not exactly shameful quality. She
is the mother of his child; and in this role, espec¬
ially if her infant is a son, the husband openly
recognizes his wife without the ambivalence which
previously attached to their relationship."1
All in all, the parents of a newly married woman are anxious
for their daughter to prove her fertility as soon as possible in
order that her relationships with her husband and his relatives
can be stabilized. The parents, especially the mother, become
very worried and embarassed if their recently married daughter
is late in becoming pregnant. The mother takes her daughter
to the midwife without letting the girl's in-laws know, so that
she can be examined and reassured about her fertility. She
goes beyond this and has recourse to Turka dava - herbal med¬
icines and magical cures - to hurry her along in getting preg¬
nant. The mother of Tayyiba, who had been married for two
years and seeir.jd to be late in becoming pregnant, used to dis¬
solve zay - 'vitriol' - in water and give it to a virgin girl
to pour over her daughter's head through a spout, or seven
girls used to sew around her skirt seven coloured threads. Be¬
sides, the mother used to treat her with a mixture of cow's
dung, crude oil and eggs. It is usually believed that when a
recently married woman is late in child bearing, she is aff-
1. Campbell, op. cit., pp. 69-70.
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ected by £illa - an 'evil spirit'-which is believed to originate
in another woman who got married at the same time that she
did and in the same street. Thus a religious leader (mulla) is
paid to exorcise the fcilla by a special prayer. In short, child¬
ren are very vital in a woman's life, affecting her status in
family and society. Therefore, the slightest delay on the part
of a woman in becoming pregnant or, worse still, barrenness
causes considerable worry and problems for her own relatives
who make every effort to assure themselves that she is in a fer¬
tile condition.
Importance of sons
The references cited above all indicate that it is not just the
barrenness or the fertility of a woman which define her posit¬
ion. The sex of her children also plays a vital role in the stat¬
us of a woman. A mother who gives birth only to female child¬
ren is regarded as virtually barren and often has no better
status than a woman who is actually barren. A woman is
thought to be at fault if she gives birth to girl babies and
she is often ill-treated by her husband, who threatens her with
repudiation and says he will take a second wife: For a female
child cannot continue the line and family pedigree of her fath¬
er. Anthropological materials about various communities in Eur¬
asia demonstrate that just as in Doniq>a girl is hardly ever
welcomed at birth. While the birth of a boy brings unlimited
joy to a family, that of a female infant causes some degree of
dismay to them, for a girl is considered to be an unending bur¬
den and liability for parents. The reasons put forward for re¬
garding girls as burdens are that the girls do not 'work' and
thus cannot supplement the income of their families or be an
economic insurance against their parents' old age. In addition,
in the long run, daughters are a net economic loss for the fam¬
ily, because they take the Jehez - 'dowry' with them when
they get married and continue to require material help from
their parents' house throughout their lives. Moreover, unlike
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a male child who stays within his own lineage and provides a
new generation of direct descendant bearing his father's name,
a girl leaves her own blood-kin and produces children to per¬
petuate the ancestral line, unity and economic status of a
strange kin group. Finally, as will become clear in the case
of Doniq also, girls entail more work and responsibility for the
parents than boys do. They are seen as requiring more pro¬
tection to develop "properly" and to be able to function in mar¬
riage and in the social structure of the community.1
Similarly in Doniq, a woman will be more valued if she bears
only sons for her husband or at least manages to produce far
fewer daughters than sons. On the whole, a girl is regarded
as a burden and liability and is not welcomed at birth. Even
if female children are as necessary as males and are, in fact,
complementary to the latter, the different values imposed on
them by the culture and society lead people to treat them differ¬
ently. The discrimination applied to female and male children
is constantly apparent in the habitual practices, activities,
and behaviour of people in the village. For village people
girls are the symbol of God's curse and thus a woman who pro¬
duces girls, especially successively is considered to be cursed
by God. On the other hand, a boy is a symbol of blessing and
parents who are granted him, are considered to be beings
blessed of God who loves them and grants them this boon. In
the village, the birth of a girl is a reason for teasing, taunt¬
ing and insult. The greatest comfort and revenge a mam can
have is to see his enemy become the father of a girl child. In
social relations, if one wants to offend another, one wishes her
or him to become the parent of a girl. In general, people want
more boys than girls and like the boys more. Most people pref¬
er to have no girls at all, but since "it is in God's hands,
one or two are enough".
1. See references on p. 242.
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A boy is hoped for as the first child, for he is a symbol of
good fortune and the family whose first child is a boy, can
count on good luck for the rest of their lives, people say. Con¬
versely, when their first child is a girl, the family expect per¬
petual bad luck and recurring economic loss and, what is more
important, that the next children will all be girls - the great¬
est disaster of all. It follows that one of the most important
concerns of a family or of a woman during her first pregnancy
is whether the expected child will be a boy. They pray to God
and make a vow at the shrine to go on the pilgrimage of Imam
Reza in Mashad, kill a sheep and distribute it among people
and promise clothing and sweets to people if the expected child
turns out to be a boy. Beliefs about how to predict the sex of
unborn children also indicate the different values attached to
each sex: A pregnant woman who is going to bear a girl, is
believed to get uglier day by day. Her weight, voracity and
temper are also used as gauges. She is said to swell up, be¬
come greedy and develop a bad character when she wants to
give birth to a female, whereas the opposite is true for a
male. When the labour is difficult, or the mother feels cold dur¬
ing the labour, it means she is giving birth to a girl, because
a girl is a symbol of difficulty, coldness, uneasiness and incon¬
venience, but when the mother feels hot, the baby is guessed
to be a boy who will bring warmth, rest and peace to the fam¬
ily.
The arrival of a male child is received with unlimited joy by
the whole community. People compete with each other in running
to give the good tidings to his relatives, especially to the men
of the family, in order to get a good reward. There are always
two or three women waiting at the doorstep of the room where
a woman gives birth, watching the labour and listening very
carefully to the first comments of the mama - 'midwife'. If her
first expression is "our eyes are brightened", or "it was expect¬
ed" the baby is a boy and the women waiting run to inform
his male relatives of the blessing. When the phrase is "it
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brings happiness", it is a girl who in reality makes the bear¬
er of the news angry and disappointed. The bearers of the
news of the birth of a daughter to a father and other male rel¬
atives are ashamed and go with fear and trembling, lest their
news is taken as teasing. Indeed, it is not necessary or if it
is, it is not on the whole, a good thing to inform the males
of the family of this kind of 'loss' and the one who tries to
give the news is certain to receive abuse, rather than a pres¬
ent. People feel happy and share the good news with each
other when their buffaloes give birth to either sex, but feel
sad, disappointed and ashamed when a girl is born to them.
The family tries to hide her birth from people as far as is
possible or to repeat it falsely. Among the community when a
male child is born, his father is admired and congratulated in
public, because he has been an efficient man and has the cap¬
ability of planting male seed. On the whole, men are very
grateful to have generated boy children and the more boys a
man has fathered, the more worthy of honour he is thought to
be. He is not blamed for planting female seed and people try
to act with indifference towards him when a daughter is born.
It is considered the fault of the mother and of her womb which
has borne a girl; and she must be blamed for the unfortunate
event. She is the one to whom it is said, "shame on you!",
"alas for you!" and "a pox on you!" after all she is not cap¬
able enough to bear sons. She is also the one who is frowned
upon and left alone when she gives birth to a girl. An inform¬
ant described as follows the attitudes and reactions of hei. hus¬
band towards the birth of one of her daughters,
"I already had two daughters. When my third one
was born, my husband went away from the house
for four days and left me in need of everything.
After four days, he came back home frowning and
not talking to me at all. I married in to the vill¬
age from outside and had nobody to take care of
me. My mother used to be brought from the town
to help and look after me at the birth of my child¬
ren. This time, because 1 had given birth success¬
ively to girl children, he refused to fetch my
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"mother, until some of his relatives came and gave
advice to him and asked him to fetch my mother.
When my mother came, he didn't pay any attention
to her and refused to talk to her at all because
her daughter had borne only girls. He still
doesn't consider my last daughter as his child,
though she is now four years old. He never buys
anything for her, rarely talks to her and never
shows any affection towards her. When my son was
born, you don't know how happy he was! He used
to do all the chores around the house, fetch water
and do all the washing up. The house was full of
butter, fruit and sweets. He bought a veil as a
present for one of the informers and a pair of
very good stockings and a dress for another."
Some men threaten their womenfolk that if they give birth to
any more girls, they will kill them. Akbar was reported to
have ill-treated his wife so continuously because she had had
daughters one after the other that she died as a result.
In contrast to these cases, there have been few cases in which
the menfolk have not regarded the birth of a girl as the fault
of their women. These men believe that God has deemed it ex¬
pedient and proper to give them daughters and thus tne expres¬
sion of any opposition and dissatisfaction would be displeasing
to God and would be considered a sinful rebellion against him.
They consecrate various items of food and distribute them
among people as a mark of welcome to the will of God. They
are kind and affectionate towards their wives who have given
birth to girl babies in order not to make them any more down¬
cast than they are already at having been sent female child¬
ren. It should be borne in mind that a few women, like some
men, do not see bearing girl children as their own fault. Such
women say, "God creates people and the matter of their sex is
his choice and in his hands. What can a mother do?" They com¬
plain to God asking why he does not love them and has cursed
them by giving them daughters. Nevertheless, while these wom¬
en do not regard the birth of girl babies as their own fault,
they feel ashamed when they give birth to a daughter, though
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they do not refer to it publicly. The majority of women, how¬
ever, lixe the majority of their male relatives regard the bear¬
ing of a female child as the woman's fault and blame them¬
selves and actually accept the blame and punishment they re¬
ceive from their men.
The different ways in which a mother is cared for after the
birth of her baby, the various birth presents exchanged and,
finally, the different ways of carrying out the customs assoc¬
iated with birth emphasize not only the lack of value placed
on girl children but also the habit of regarding their births
as their mothers' fault. The house in which a boy is born, is
full of congratulations, delight and pleasure. There is chatter
going on everywhere. The mother is well looked after, being
made to drink bowl upon bowl of melted butter which is given
quite customarily to a new mother to compensate for the energy
she has lost. The opposite is true when a girl is born. The
house is quiet, dark and cold. Nobody cares if the mother and
child have any food or not. The mother might stay hungry for
hours. A mother who has given birth to a female child is her¬
self ashamed to ask for food, because her asking would be
thought rude: "she thinks she has done something so good that
she can ask for extra entertainment", people would say. I oft¬
en heard reports that such and such a mother had refused to
take anything at all for a few days after her baby girl was
born, as a v/ay of rebelling against God for sending her a
daughter. Quite a few people visit the mother of a new born
girl but the visitors are not given the same attention and en¬
tertained as they would be if they were visiting the mother of
a boy. That is to say that they are not given quymax - a
special food made of sugar, butter and flour for entertainment
after a birth. Quymax is cooked and served several times a
day in a household where there is a new baby boy, depending
on the number and the intervals between groups of visitors.
Various sums of money as gobayh puli - 'umbilical cord money'
- in addition to a dress for the mother or clothing for the boy
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himself are taken by the visitors; whereas half of a sugar-loaf
or a small box of sweets is taken to a girl's mother. The pres¬
ents taken when visiting a boy or his mother are and should
always be more expensive and valuable than the ones taken to
a girl's mother.
There are also several rituals which reinforce the value attach¬
ed to each sex: when a new born boy baby is about seven
days old, the parents hold a naming ceremony. Ait relatives
and friends, along with the village mulla (religious leader) or
ene of the villagers who are familiar with religious matters,
are invited to dinner. They usually bring sweets and sugar
loaves as presents. After the dinner is over, the mulla whis¬
pers into the child's ear, first the name of one of the Imams
and the Shi'a creed of faith, "There is no God, but Allah, Mo¬
hammad is your Prophet and Ali is your emissary". Then he
whispers the child's own name. After that the boy is wrapped
in a black veil with needles and pins sticking out all round
his head. This symbolizes the belief that whoever (the evil eye
and other spirits) wants to take him away will be pricked in
the hand by the needles and prevented from doing any harm
to the boy. On the tenth day after the birth, which is tne on
hamami - 'birth bath of the child and mother' - all relatives
and friends are invited to accompany the child and his mother
to the public bath in the town and have a meal with the moth¬
er. This ceremony is quite ostentatious and full of meaning.
These ceremonies are never held for a baby girl. Even if her
parents might want to give a party and celebrate her naming
and bathing days, they are afraid to be teased for doing so.
Finally little boys are better cared for, better nourished and
better dressed as far as possible. A baby boy's needs are paid
more attention by the parents and the trouble he gives is wel¬
comed happily, but inconvenience caused by a girl is taken
badly. For instance, because she wants to take tender care of
her beloved child and endear herself to him, a mother cannot
allow herself to wean him within the expected time, because he
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might fret a lot and die. If the child after him is a girl, that
is all to the good. The mother seizes the opportunity to let her
little bey share her milk, even, reserving the greater amount
of it for him. It is believed that boy infants are always vul-
» *
nerable to the malicious influence of the evil eye - goz. They
are often concealed from people. When a mother goes to a par¬
ty, she prefers to leave him with other female relatives of the
household, or if she takes him with her, she conceals him be¬
hind her veil during the party and is often reluctant for some
one to look at him or ask anything about him. She refuses to
feed him or give him anything to eat in front of people, lest
he show a good appetite and be exposed to the evil eye. To
ward off the evil-eye from the boy, a small volume of Quran
wrapped in a piece of cloth is pinned to the boy's clothes,
along with some hair from a cat, some wild rue - uzzarrih -
a dog's excrement, some bread cooked in a special way (us¬
ually in a round form) and coloured beads named gbz tikani.
Or often some wild rue is burned and the child is turned round
over its smoke and some of its ashes are rubbed on his fore¬
head. When he falls ill, the parents make an effort to save
him at all costs, for they need him for the future. They be¬
lieve that whatever they spend on him, will be compensated for
when he grow up and works.
From the beginning, death is wished on a girl. Parents intent¬
ionally do not take care of her. Nor do they take her to the
doctor when she is ill; they simply let her die. One iniurmant
reported,
"Akrarn had three daughters in a row and didn't
have any son. Her husband and she didn't feel
happy with them. The mother used to leave them
in the house, even the very young one and chat
with other women at the doorstep for hours. The
little one used to scream for hours, but the mother
just ignored her. Or she used to leave her daugh¬
ter in the street in a dreadful state and as a res¬
ult she died last year."
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The mother herself described the reason for the death of her
daughter as follows:
"She was being bottle-fed and we used to buy her
milk from the town. One day her milk was finished
and because he was busy in the field her father
didn't have any time to go to the town to buy it.
She screamed for two days and died."
In another case, a woman reported,
"Tuba had five daughters, one of whom died last
year. From the moment of the birth of each girl,
the parents used to wish death on them, but death
was not their qesmat - 'fate*. One of them just
fell ill last year and her father refused to take
her to the doctor whatever we said to him by way
of advice, until she died."
Something worth commenting on is that while I was taking a
census on the mortality rate of children, most of the girl bab¬
ies who died were reported to have been smothered; either
their mothers were sleepy and fell onto them while feeding them
or their heads were covered with blankets so that they were
smothered. Although women did not admit directly that they had
intentionally smothered the babies, one could easily see from
the faces of the women and by the way they responded to the
question that they had done it on purpose. In response to the
question "why are boys not smothered?", some women smiled and
said that everyone wanted to get rid of girls and some others
answered that they didn't know, but what they knew all about
was that such an early death and smothering were only for
girls and not for boys. The women looked at each other as if
they knew something about each other's tricks, but did not
want a stranger to find out about what they'd been doing. Fin¬
ally, when a child is miscarried or dies, if it is a boy, peo¬
ple feel more sorry and mourn more than if it is a girl - in
which case there is very little sorrow. When a female child has
died, women usually comfort and console her mother by saying,
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"don't worry, she has gone for a nine month's journey", in¬
dicating that after nine months she will have a male baby in¬
stead.
Since the society is male-dominated, all social and economic in¬
stitutions are in men's control, and it follows that there will
be a premium placed on male birth. And
"In as much as the society is interested in the
latter, there will be a corresponding slackness and
even lack of interest in female children."1
When the villagers are asked about the necessity and import¬
ance of children, they continuously emphasize the need for male
children and as regards female children, they either keep quiet
or introduce them as unnnecessary and as a burden and calam¬
ity - musibat. Certainly a girl cannot carry on her father's
line. As the villagers put it themselves, qiz dadanin yurdin
ke£irdar - a girl demolishes her father's house. She can neith¬
er assure the perpetuation, strength and union of her family
and lineage nor support her parents in their old age. Girls do
not belong, the villagers said, to their own parents as the
boys do. The former are guests - qonax of their parents who
have only trouble in bringing them up and eventually give
them to others, after which they themselves are dependent on
others and thus cannot act as insurance for their parents. In
addition, girls are the cause of problems and worry for their
parents. Most parents claimed that they always worried about
their daughters - about when and to whom they would get marr¬
ied and how they would be treated in their husband's house¬
holds. Whereas boys do not cause this sort of problem. They
bring in other people's daughters, and the option lies with the
boys and their parents as to how to behave towards them. Be¬
sides, one important factor which was very often emphasized,
1. Appadorai, op. cit., pp. 47-9.
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in representing girl children as burdens, liabilities and causes
of worry is the set of expectations which are placed on the be¬
haviour of girls to establish them honourably within society it¬
self and in their marital state. Parents often complained about
the troubles a girl gives them, not because of the difficulties
she brings in early childhood, but because of the problems and
difficulties they encounter in bringing her up. In the chapter
on marriage there is a full discussion of how a girl's behav¬
iour and hymen are all-important in considering her as a
man's wife; of how vital they are in proving her family's hon¬
our, how bad an effect the girl's misbehaviour has on her fam¬
ily reputation and her own marriage opportunities, and how
much trouble parents take in protecting her demeanour and vir¬
ginity. If she so much as moves her head slightly to the side
by a glance at others, or does not cover her head and face
properly with her veil, or even exchanges a word with a man,
the 'zeal' and reputation of her father, brothers and other
male kin would be destroyed. The result is that people come to
dread the burden of having daughters.
Besides, girls are considered to be costly and a drain on fam¬
ily resources. They were often referred to as Eapan Talan -
'plunderers'. It is believed that they do not work and are de¬
pendent on their parents, they take away Jehez - 'dowry' -
when they get married and reduce their parents to extremity
- magbun elamayh - and continue taking from their parents'
household throughout their lives. Whereas when a boy gets marr¬
ied, he makes his parents bud - 'wealthy'. "Boys are always
'bringers' - gatiran olar; girls are always 'takers' - aparan
olar" was a saying often quoted by people. It is true, as
Ester Boserup also points out, that generally in communities
which practise the seclusion of their womenfolk and in which
a substantial dowry is obligatory for a girl when she marries,
families try their best to provide the biggest dowry they can,
even if this means going deeply into debt. It follows that




For the villagers, sons are the wealth of the family - ovin
dolati; the more their numbers, the greater the wealth of the
family and the more prosperously a family lives. In other
words, the "herdsize" of a villager, as an informant said it,
grows with "sonsize". The larger the number of sons, the larg¬
er the herd and the more prestigious and powerful their owner.
Therefore, a mother who bears many sons for her husband, is
considered an ideal wife and gains elevated social status. The
status of a husband and wife is raised by the number and the
ages of their sons. The more living children in a family, esp¬
ecially sons, the more both the husband and wife are regarded
with respect in their separate male and female spheres: In soc¬
ial interactions within the community of women, the mother of
many sons is highly respected and is given more honour than
others. She is pointed at and introduced to strange visitors
with words like "such and such a woman is the mother of five
or seven sons", and the mother feels pride in herself. Apart
from social status, a woman's status in her family in relation
to her husband and in-laws also changes with the number of
her living sons. In previous pages it has been indicated that
a woman takes root - kok atar in her husband's group by giv¬
ing proof of her fertility, but the root becomes thicker and
stronger as a woman adds to the number of her sons, so that,
as an informant pointed out,
"no one is able to pull the root out and if anyone
wants to "uproot" the woman, it would now be very
difficult and would need a lot of energy and
trouble."
Women in Doniq referred to the belief that sons are a mother's
kabin - (mahr); the more their numbers, the more it is as if
the amount of one's kabin had been increased - kabin being
1. Boserup, op. cit., p. 4i-;9.
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the large amount of money which is considered to be a deterr¬
ent to maltreatment by a husband and to divorce by him, as
well as making a woman honourable in her husband's house.
Some others mentioned the idea that a woman with many sons
becomes like a barri agj - 'fruitful tree' - which is treated
and attended quite differently from one without fruit or with
less fruit. The former is certain to be given more importance
and attention.
The security and confidence which a woman gains with bearing
sons makes her daring, outspoken, and perhaps disobedient in
her dealings with her husband and his family. If she lives
with her in-laws, she takes advantage of her sons for her pol¬
itical ends; to separate her husband from his family and set
up an independent household where she may enjoy a freer, less
restricted life, may have more control over family resources,
be able to bind her sons securely to her and make sure of
their loyalty for her old age. Women in the village always pre¬
ferred to live independently from their in-laws. Most of them
who had already experienced living in an extended household
said that they would prefer to stay hungry and yet have an
independent household of their own in order to be free of the
restrictions, quarrels and competition common in extended fam¬
ilies. They always referred to the maxim that ayrilix salixdi
- 'separation and living independently is like living like a
king and having his authority and sovereignty'. You have your
own way of life, they said. It is for yourself to decide wheth¬
er or not to work harder, choose to be thrifty or spend extra¬
vagantly and most important of all, your talking, eating, and
sitting down will no longer have to be subject to the permiss¬
ion of your elders and any decisions related to yourself and
your children will no longer have to be taken by the older gen¬
eration of the household. Therefore, after giving birth to many
children, especially male children, and establishing her relat¬
ionship with her husband on a firm basis, a woman makes an
effort, directly or indirectly, to promote the disintegration of
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the extended household - "the lifetime creation of her mother-
in-law" - to free herself from the limitations imposed on her
when she lives communally and ensure solidarity among her
own offspring. She cannot ask her husband directly to separate
himself from his parents, because he is more loyal to them
than his wife and children and thus would not accept his
wife's suggestion until he himself considered a move desirable.
Instead she tries to find a subtle and indirect way to persuade
her husband to establish an independent household for her.
She takes advantage of her own self-confidence, brought about
by the bearing of sons, and starts to compete with her in-laws
and to disobey them, especially her mother-in-law. Before she
had children, she never spoke loudly in her mother-in-law's
presence lest it be taken as disobedience and disrespect. Now
she competes with her mother-in-law by no longer working so
hard, ignoring most of her orders and often giving her retorts,
the most insulting and hurtful kind of disrespect.
Further, the young daughter-in-law tries to disclose her mother-
in-law's secrets to the male members of the household in order
to make them take up a negative attitude towards her and
weaken their loyalty. Recently, for instance, a daughter-in-law
who intended to separate herself from her in-laws told her hus¬
band and father-in-law about and then showed them some butt¬
er which had been stolen by her mother-in-law from the dairy
products of the household and hidden behind the bedding to be
bartered with the pedlar. These sorts of affairs are, however,
most irritating for a mother-in-law whose first important con¬
tract with her daughter-in-law when she enters her household
is an agreement to be loyal and faithful to her secrets in front
of the household menfolk. Of course, in response to the com¬
petition of the daughter-in-law and her attempts to exert influ¬
ence, a mother-in-law is definitely not quiet or passive. Cert¬
ainly, because her own political standing is threatened, a
mother-in-law will automatically defend her position. At stake
is the little bit of influence which she has achieved in the fam-
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ily owing to her age and her having borne many children, and
to her having established loyalty in her son through years of
exerting patient labour on his behalf. If cornered she may
take the severest actions in response to her daughter-in-law's
"mutiny". There arises an extensive competition and quarrel be¬
tween the younger and older women of the household which fin¬
ally compels the male members to split the extended family.
Of course, conflict and competition among women, especially be¬
tween a woman and her in-laws (mother and sisters-in-law,
HBW and HZ) is not restricted to Doniq. It is common among
many communities. One dimension which is suggested as ati'iect-
ing the relationships of women, is the relative integration or
separation of political and domestic spheres. In societies where
the domestic and political spheres are relatively integrated and
authority within the family circle is quite equally distributed,
allowing for and even emphasizing individual independence, wo¬
men have extensive control over their own lives and their strat¬
egies focus on cooperation for every day activities and are
"economic" in nature. On the other hand in many societies, in¬
cluding Doniq, where domestic and political life is kept quite
separate and most power and authority is vested in men only
so that men make the important decisions outside home in a
wider political arena, women must accomplish what they want
to do by "working through men", either their husbands or their
sons, and so one woman's aims and interests never coincide
with another's and competition and argument are a 'natural*
aspect of their lives.1
In Doniq, as a young bride, a woman enters a patrilocal and
patrilineal household at the lowest social level, but as she
gives birth and her children grow up, her status changes in
1. Collier, "Women in politics" in Rosaldo and Lamphere (eds.), op. cit.; Lamphere,
"Strategies Cooperation..." in Rosaldo and Lamphere (eds.) op. loc.p.ioo; Wolf,
"Chinese women..." op. cit., p. 168.
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relative terms and she gains influence with her husband. She
uses this influence to build loyalty in her own children to est¬
ablish security for her old age. This process, however, inter¬
feres with the stability of the family already established by
the young wife's mother-in-law, and thus conflict and competit¬
ions grow up between them. Further, in the independent house¬
hold as the sons of a woman grow up, she is able to relieve
herself gradually of the ill-usage and beatings once often giv¬
en her by her husband. A husband gives up wife-beating as
she adds to the number of his sons and as his sons grow up.
One woman remarked,
"God should protect all sons. Before my eldest son
finished his military service and came back to the
village, his father used to beat me up and swear
at me all day long. As soon as my son came back
his father didn't dare to say anything to me. Yes¬
terday I had gone to my sister's house to give her
a hand in weaving a carpet. As soon as the men
of the village saw me in the street, they told my
husband. Because I hadn't got permission from
him, he was very angry. He came back home very
angry and asked my son where his mother had
gone to. My son asked him what he wanted to do
to me. Did he want to be breast-fed! When 1 came
back, he didn't even ask where I had been. I'd
have got an awful beating if my son hadn't been
at home. He is very useful for me, as other sons
are for their own mothers - God should protect all
of them."
In short, when she has produced children, particularly sons
and has increased their numbers a woman gains social and fam¬
ily status which was denied to her before. As a result women
in the village are very willing to add to the number of their
children rather than taking measures to avoid having more. As
children are very vital to the political, social and economic
positions of families and are effective in determining the family
and social status of the mothers themselves, it follows that for
the village women it seems beyond imagination that any woman
would of her own accord stop producing such valuable things
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unless God wishes it. Women, particularly older ones who are
more conservative, believe that a woman should continue to pro¬
duce children until her "body's water dries up" (that is until
menopause) and "the factory stops by itself". In particular, a
woman should make an effort to take as much advantage as
possible of her fertile periods. A proverb was often quoted by
women to the effect that while the oven is hot you should try
to bake as much bread as you can, because when the oven
gets cold, it won't accept any bread at all - Tandir isti isti,
£'6rayi galayh tez tez yapasan qutarasan.
Thus, if a woman stops producing children for a while or there
is a gap between her children, everybody in the village att¬
empts to find out the reason. People will chat and gossip, sug¬
gesting that her womb is perhaps dried up and is not fertile
anymore, or that her husband probably does not like her any
more and doesn't sleep with her or that she might have been
cursed by God who has withdrawn his mercy and blessing from
her; and finally they guess that something might be wrong
with the virility of her husband. The village women compete
with each other in getting pregnant and giving birth. There
are always anxious inquiries about each other's pregnancies
and number of their sons. If a woman is informed that one of
her competitors has got pregnant earlier than she has, partic¬
ularly if they gave birth to their last children at the same
time, her feelings of jealousy are immediately stimulated and
she makes an effort to conceive as soon as possible. A woman
who conceives at short intervals is a target of begrudging ad¬
miration and jealousy. Conceiving at short intervals, or at
least within an expected length of time is considered to be a
mark of God's concern and love. Sometimes, out of jealousy,
some women criticize the woman who conceives at very short in¬
tervals. But the latter notices the real feeling behind the crit¬
icism and responds by telling her that "God grants their sus¬
tenance and the ground endures their weight - Ruz'isin Allah
yetirir, a&'irr'ig'in yer gotiri", why should you feel so upset?!
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Or she responds by saying that when the mouth of a cat
doesn't catch the meat, it says the meat smells bad, meaning
by this that when God does not extend his bounty to every¬
body, they say it is bad anyway.
Why are sons considered so valuable? Sons play major roles in
the economy of families. In other words, they form an import¬
ant economic unit in the village society. They are involved in
work in the pastures and in agricultural tasks. The little ones
(5-6) tend animals and those who are somewhat older work on
the land - ploughing, planting, watering and harvesting along
with their fathers or other older male relatives. It is very diff¬
icult for a father to deal with work if he is without sons.
Even two or three sons are not sufficient for a father in the
economic system of the village where all the pastoral and agric¬
ultural affairs are carried out under the most primitive condit¬
ions. If a son is sent to herd animals some distance from
home, another two or three are needed to work under the fath¬
er's supervision in the field. In short, in a pastoral and
agricultural society like Doniq sons are manpower and without
them a family has to resort to costly contractual arrangements
for the care of its herds and help on the land. A family with¬
out sons usually pays a hundred pounds to hire a boy from an¬
other family to herd their animals for three months in the sum¬
mer time. Moreover, because the society is patrilineal (where
the line and title of a family is recognized through a male),
a male child is certainly necessary to continue his family's
line and provide his father with descendants. Without a son,
a family's line becomes extinct and is forgotten. Besides this,
sons inherit the land and maintain and keep up the parental
household on which their sisters depend. As the villagers them¬
selves referred to it: a son keeps his father's house bright
and alive - o&'il dadanin yurdin diri va iSlxli saxlar.
In addition, in a pastoral and agricultural society like Doniq,
every family requires sons because they constitute an essential
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political and defensive force to protect and retaliate against
violation of person and property. In pastoral and agricultural
societies as Schneider suggests,
"it is very difficult to find an organizational solut¬
ion to regulate the access of men and animals to
natural resources, due to compelling ecological
problems. An extensive conflict arises over abuse
pasturing, that is, the negligent or deliberate act¬
ion of one group which permits animals to stray
over a boundary to graze on the grass of a neigh¬
bouring group."1
Quite often the villagers of Doniq become involved in factions
and come into conflict with insiders or with neighbouring vill¬
ages over land, pasturing, water and irrigation of the land.
Quarrels occur, for instance when someone deliberately diverts
another person's water-supply to his own strip of land. Thus
it is in the interests of each family and kin-group to have
many men in the family; and in fact the kin-group is perpet¬
uated, strengthened and united by the number of its sons.
Sons are important too in establishing an individual's self-
respect. In the village society, a man who is without sons, is
not respected among the men's community. Ali Abass who had
nine daughters but no son, was more vulnerable than men with
sons to people's insults and attacks. Once while he was defend¬
ing himself against an attack by two dogs, the owner of one
of the dogs, a man who was working on the roof of his own
house and had been watching the incident, threw a sickle with
which he had been working, towards Ali Abass and hurt his
head seriously. Most people giving their judgements on the
event said that if Ali Abass had had a son, people would not
have dared to insult him and injure his head like that just be¬
cause of a dog which he was defending himself against: people
1. Schneider, op. cit., pp. 3-4; see also 8eck and Keddie, "Introduction", in Beck
and Keddie (eds), op. cit., pp. 4-5.
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would either have been afraid of his son or would have resp¬
ected him because he had a son and would not have dared to
offend him.
Sons are also insurance against the exigencies of old age for
they help provide for their aging parents. Apart from the econ¬
omic, political and social importance of sons for their families,
they are also believed to be vital in one's spiritual life. It
is said that it is a great honour for a parent to be carried
to the cemetery and buried by the hand of his or her son. The
funeral of a father or mother who is without a son, is not hon¬
ourable, and has no dignity and affection about it. It is be¬
lieved that sons bring light to their parents' graves and in
the other world - qabjLrin iSixlandlrar - indicating that they
make their parents' souls happy and diminish their sins in the
other world by distributing blessed foods in the name of God
and the Imams and by reading the Quran. Finally, male child¬
ren are important for the womenfolk of the family group. A wo¬
man who has a large number of male kin (brothers, uncles and
so on) benefits from a more honourable life. Her marriage is
arranged honourably because her husband's kin give more resp¬
ect to her kinsmen and her position in her husband's house
differs from that of a woman vho does not have a large male
kingroup. She is honoured by her husband and his family and
her in-laws are more careful in their behaviour towards her.
Pregnancy is a cause for shame
Even though children are so vital for families and barrenness
for a woman is not acceptable and brings a woman harsh re¬
actions and cruel treatment, pregnancy and childbirth are
nevertheless matters of shame and embarassment.
Indeed, traditions and social values enormously affect a wom¬
an's position during pregnancy and involve her in many diffi¬
culties. It has been indicated in Chapter three that there is
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an attempt made before a young girl's marriage to keep her
innocent and ignorant about sexual matters so that she will
stay chaste and marriageable. But women are also kept
ignorant about sexual questions even after they are married.
This time it is merely because of the modesty required by cus¬
tom for 'respect'. Since they acknowledge the relationship of
pregnancy with sexual intercourse, pregnancy is considered
shameful and it is disrespectful to mention anything connected
with pregnancy. In the hierarchical relationships between wom¬
en which are mostly perpetuated in accordance with their ages,
a young woman is not allowed to refer to marital problems,
pregnancy or childbirth in the presence of a middle-aged wom¬
an and the latter in her turn refuses to say anything about
pregnancy in front of an old woman. Any reference to pregnan¬
cy and childbirth by a young woman in front of her seniors is
considered immodest and disrespectful towards the older woman.
A senior woman might refer to her pregnancy in front of a wo¬
man who is her junior but when she wants to find out anything
concerning the pregnancy of a younger woman, she does not in¬
quire directly from the pregnant woman herself. For instance,
when a mother wants to find out which month of pregnancy her
daughter is in, she asks one of her daughter's neighbours or
friends instead of her daughter herself. By the same token, a
young newly-married woman who has entered marriage ignorant
about sexual matters, does not dare to gain any information
about pregnancy from older relatives or strange women, because
she would be thought immodest. Quite a number of young women
in talking about their first pregnancy told me that they didn't
know they were pregnant until the first movement of the baby.
An informant said,
"... I noticed something was moving in my belly.
First I thought it was a worm. I was shocked and
frightened so that I got a terrible headache and
still suffer from the same headache."
Another woman continued,
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"I didn't know anything about pregnancy. One day
I felt something moving in my abdomen. 1 thought
it was an animal. In desperation and embarass-
ment I asked my husband's brother's wife, who is
older than I am. She said it was a baby and I
was pregnant. I didn't believe her until it was
born."
Thus, although children are very much in demand and greatly
desired, a pregnant woman feels ashamed and ernbarassed dur¬
ing pregnancy because of its connection with sexual Inter¬
course. A woman's first pregnancy is intentionally broadcast
to assure people of her fertility and avoid their gossip, but
after she has had her first child a woman tries to avoid draw¬
ing attention to her pregnancy. Until she is six or seven
months pregnant a woman denies being pregnant when she is
talking to other women, even those of her own age group, and
after this period, when pregnancy gradually becomes obvious,
she changes her clothing for more bulky and wrinkled garments
- quite a familiar syndrome in the village, and keeps her veil
loose around herself to draw less attention to her figure. It
should be borne in mind that a village woman's physical condit¬
ion is very weak because of malnutrition and hard work, and
so the kind of clothing she wears allows her to keep her preg¬
nancy undetected well on into its later stages. One might think
that when children are of such importance in the village, wo¬
men would be very proud of themselves during pregnancy and
that they would be inclined to make their condition known pub¬
licly rather than denying it or keeping it a secret. It is true
that a woman is very proud of herself during pregnancy and
on some occasions which seem to demand it - for instance,
when she wants to show off to a childless woman or to a wom¬
an who has fewer children than she has, she might make her
pregnancy known, but in most cases women prefer to keep their
pregnancy secret.
Apart from the norms of 'modesty' and 'shame' which oblige wo¬
men to hide their pregnancy, especially in the presence of old-
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er women and male members of the family, another important
factor is the 'evil-eye*. Pregnancy and childbirth, particularly
when achieved regularly and successively, are believed to be
vulnerable to the 'evil-eye' - goz. Therefore, women are afraid
to draw attention to their pregnancies and have the evil-eye
cast on them since it is believed to cause the baby to be ab¬
orted or to kill the mother and the baby during the labour. In
addition, a woman worries iest her fertility should be threat¬
ened by the use of amulets and witchcraft which are alleged
to be prepared by one's enemies and rivals. The two women
who had lost the power to conceive again after giving birth to
only one child believed that they had been sterilized through
prayers written by their in-laws. One of them said that she
had asked one of the most religious people, in the village, who
was also a prayer writer, to look at the prayer bock and see
what had made her stop being fertile. She was told that her
productive capacity nad been affected by a prayer. This pray¬
er had been read over wheat which had been eaten by a black
hen ana then the black hen had been eaten by a dog. It was
suggested that in order to make the prayer ineffective, she
should feed nine kilograms of consecrated wheat to a black hen
and give the black hen to a dog to eat and that finally she
herself should eat a piece of the dog's meat. But she refused
to do so. However it is clear that women fear being cursed by
the evil-eye or being affected by prayer-spells and this helps
to prevent them from making a fuss about their pregnancy and
motivates them to conceal it as far as possible.
Then again, women often miscarry their babies because of all
the wearisome and heavy work they have to do during pregnan¬
cy and because of their husband's maltreatment (many women
claimed that they had miscarried because of doing heavy work,
being kicked by animals when milking them and being beaten
up by their husbands). Having a miscarriage is regarded as
a woman's fault, even if it might have a clear-cut cause, and
is considered a shame and misfortune for her. A woman is
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blamed and teased when she has a miscarriage and people say
she has not been capable enough to take good care of the baby
in her womb, or that her womb is diseased and cannot hold the
baby properly or that she is cursed by God. This is another
reason why a woman prefers to keep her pregnancy secret. She
will avoid the blame and the rejoicing at her misfortune if she
should have a miscarriage. Finally competition in child bearing
is also one of the factors which make women deny being preg¬
nant. By hiding their condition they may get ahead of their
competitors. However women said that they were able to tell
when others were pregnant from the position of their eye¬
lashes. When the eye-lashes appeared to grow out in pairs, a
woman was said to be pregnant.
Under the circumstances of a woman's having to hide her preg¬
nancy from people because of 'modesty' and 'respect', because
of being vulnerable to the evil-eye and likely to be blamed by
people if she suffers a miscarriage, and also because of compet¬
ition with other women over child bearing, she endures a great
many difficulties during pregnancy. Naturally, a woman has an
abnormal appetite during pregnancy, but she cannot satisfy it
properly due to restrictions placed upon her by her family. If
she lives with her in-laws, there is little or no possibility for
her to satisfy her distorted appetite which is called yerih
laciayh - in local language. And in an independent household
where a woman lives with her husband and children, although
a husband normally knows about the fact that she is pregnant,
most women reported that their husbands do not sympathise
with them during their pregnancies. Many middle-aged women
said that even if their husbands might have the habit of buy¬
ing various treats for them under ordinary conditions, they
stop providing these "goodies" as soon as they are informed
that their wives are pregnant, especially if they know that the
women fancy these particular delicacies. The women did not
know what reason might be behind such behaviour on the part
of their husbands during women's pregnancies. Only one of the
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women explained that her husband had never believed in yerih
lamayh - and always said that women are naturally too greedy
- godanpah - and make pregnancy an excuse to ask their hus¬
bands for many things. The women also agreed that if a close
relative or neighbour who knew about their pregnancy were to
prepare some item of food and bring it for them, their hus¬
bands would refuse to accept it, blaming their wives for lett¬
ing people know about their condition and their yerih. Despite
all these difficulties, women do succeed, more or less, in satis¬
fying their yerih. Those living with their in-laws satisfy their
depraved appetites in their parents' or sometimes in their older
married sisters' households without referring to their pregnanc¬
ies. The possibilities are more extensive for women who live in
independent households. They "steal" wheat, wool, butter and
eggs and barter them with carfci for the foodstuffs they crave.
If the pedlar is not available, women ask a person they trust
to barter their goods in the village shop. They themselves nev¬
er barter articles in the village shop, because their position
and secrets would then be disclosed to their husbands and to
other people. In fact, one woman who is poor and has more
freedom in moving around the village and going into the town
by herself (something it is impossible for other women to do
alone) meets most of the women's needs, especially during their
pregnancies and keeps their secrets faithfully. She is given
money and instructed to purchase for various women some items
which cannot be found in the village. It was often reported
that during pregnancy women mostly crave for meat which is
not available in the village. Of course, in comparison with
times in the past when villagers waited for meat until some¬
one's animal fell sick and was killed and sold to the people
very cheaply, nowadays animals are occasionally killed and
sold in the village shop, but this happens only from time to
time. An informant said that her neighbour longed for meat dur¬
ing her pregnancy. Failing to get it, in desperation she ate
a piece of meat of their donkey which had just died. On the
whole, women agreed that times are better than they were and
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at the present day they can manage somehow or other - by
trading with the pedlar or buying from the village shop and
the town, to obtain the titbits they fancy during pregnancy;
whereas this was not possible a few years ago.
In addition, two women who are close friends and are in the
same age group, may set up a reciprocal cooperative agreement
in order to help each other during pregnancies. For example
when one woman's husband will not cooperate or she is unable
to buy something for herself, the other one supplies the item
for her if at all possible. Zinab and Batool were two close
neighbours and friends who were very faithful to each other's
secrets. Zinab was pregnant and craved for vegetables which
had to be provided from the town. She used to go to the desert
and eat grass until without mentioning anything about Zinab
and her craving Batool, her close friend, asked her own hus¬
band to buy some vegetables when he went to the town. Gener¬
ally, doing a good deed for a pregnant woman is considered
an act of piety. But on the whole, women are very cautious as
regards the people from whom they accept a Tika - 'a piece of
something' - for a child's behaviour and character are be¬
lieved to be derived directly from the individual from whom his
mother has accepted a Tika in her pregnancy. Therefore wom¬
en are very careful, even in their cooperative relationship with
a close friend to choose a person of suitable personality and
good character. There is no general belief about what is or is
not appropriate to eat during pregnancy, except one taboo ag¬
ainst a pregnant woman eating onion, because the eyes of her
child would become watery. There is also no restrictions on wo¬
men's activities in pregnancy except that a pregnant woman
should not attend funerals - the belief being that she will die
soon after the birth.
Organization of childbirth
As women cooperate with each other during their pregnancies,
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so their help and cooperation with each other is also essential
when they actually give birth. In extended families, where wo¬
men live with their in-laws, the older women (mother-in-law
and older sisters-in-law; HBW, HZ) do not assist younger wom¬
en on occasions of childbirth. It is considered shameful, immod¬
est and disrespect if a younger women's body or voice is seen
or heard in labour by the older females of the households.
When a younger daughter-in-law gives birth, her older female
in-laws leave the room where childbirth is taking place and
the male relatives leave the house completely for two or three
days. A daughter-in-law's own mother or older married sister
is asked to help her through the childbirth. Usually, a woman
gives birth to her first child in her parents' house, for she
is not as experienced as the woman who has given birth to
many children and has learned how to suppress her cries in
labour and give birth modestly, with proper consideration for
her in-laws. A woman who is having her first baby is inexper¬
ienced and might raise an uproar during labour and make her¬
self immodest. In addition, since a woman does not belong to
her husband's group until the birth of a child, especially a
son, her parents are afraid that her in-laws might not feel a
real responsibility towards her and might leave her to die in
labour. Parents see it as expedient to take their daughter to
give birth to her first child in their house. In the case of sub¬
sequent babies women normally give birth in their in-laws'
households, for their parents believe that children belong to
husbands and since they benefit from them, why should the
wife's family bear the expenses of their births? While, out of
respect for her own age, an older female in-law does not take
part when a younger daughter-in-law gives birth, it is necess¬
ary for a young woman to give assistance when her older fem¬
ale in-laws have their babies - to help and take care of them.
During the hours of labour, apart from the relatives, close
neighbours and friends also gather in the room, chatting and
telling anecdotes about the history of their own deliveries. Two
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or three years ago the village had a mama - 'midwife'-who
had inherited her job from her own mother. She helped women
with delivery and she used to stay with a mother and her new
baby for three days after the birth believing that her know¬
ledge and presence warded off from the mother and child the
"al - 'a wandering witch-like spirit' - which is believed to in¬
jure the child and its mother. The mama was an expert and
specialist in herbal and magical remedies and her profession
was considered necessary, nor merely honorary. For cutting the
umbilical cord and tending the child and mother for three days
she used to be paid 30 Toman (£2) in cash and in kind she re¬
ceived items such as a scarf, a shirt or a chicken. The mama
used to be able to tell from the position of women in labour
whether they v/ould give birth easily or need to be taken to a
town doctor.1 Two or three vears ago when the road of the vill¬
age had not yet been constructed, many women who had diffi¬
culty in labour were reported to have died on their way to the
town doctor. They used to be transported by donkey, the back
of the animal being broadened and made smooth by straw and
two straw stuffed oags which were tied to the sides of the don¬
key to broaden its back and enable the woman in labour to lie
down on it rather than have to sit. A woman who had given
birth to her iast child four years previously said that her last
labour was a difficult one. She was therefore advised by the
mama to be taken to the town. It was winter time and a very
cold, foggy and snowy day when she was taken to the doctor.
On the way, while crossing a river, she slid from the back of
the donkey and fell into the river, but her male relatives man¬
aged to catch her. Many cases of this kind were reported.
Nowadays, however, the village mama is old and so ill that
she is hardly able to move, though she is occasionally able to
be of help. Therefore, the village women themselves help each
other with childbirth - mothers help their daughters, sisters
give a hand to sisters, neighbours to neighbours. In short,
any woman who has herself given birth to a few children, can
1. The practices and beliefs regarding the ll and mama are similar to those observed
and described in more detail by N. Tapper (pp. 68-77).
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be designated as midwife. Sometimes even, some women who
have given birth to several children and are to some extent ex¬
perienced, prefer to be alone for the delivery rather than in¬
forming any relatives. Faridah who had recently given birth
to her eighth child and was living in an independent house¬
hold, said that she had locked the door of her house and giv¬
en birth by herself, sometimes asking her fourteen year-old
daughter to fetch things to her. Many other women remarked
that they would mostly like to give birth alone, because many
women gather in the room and disturb them rather than assist¬
ing them. Besides that, after the delivery is over, they mimic
and make fun of the behaviour and attitude of the woman who
v/as in labour. Although there is no mama to estimate the state
of women in labour, women were confident that they themselves
are relatively familiar with the situation of women in labour.
In the case of difficult labour, for instance bleeding before the
actual birth or unusually lengthy labour, they recommend their
male relatives to take the pregnant woman to the town doctor.
A fifty year-old informant said,
"Ten years ago when a woman died in labour be¬
cause of excessive bleeding, we didn't understand
it. We used to say al came and took her liver -
al urayin apardi. Or we used to stick a lock to
her skirt or give her water to drink in which a
particular prayer had been washed, and put on
her head a tehel kilid - a 'bowl in which forty
Quranic verses are written to keep away al from
the woman in labour and stop her bleeding'."
Of course, some people still believe in these ideas, ascribing
any excessive bleeding and death in childbirth to "al, or to
qesmat - 'fate'-*- believing that whatever is in one's qesmat,
will be dealt out to her by God and that no doctor or anybody
else can stay the hands of God and fate. In contrast to this
group of women there is another group who do not ascribe ex¬
cessive bleeding or death in childbirth to al or fate, but who
do not feel altogether happy either about giving birth with a
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doctor, for various social and economic reasons. One section of
this group believe that their husbands' qeyrat - 'zeal and hon¬
our'—will not permit them to be seen by male doctors. There¬
fore, they are not taken to the doctor, even if their condition
during labour is precarious. One woman described her own
case:
"1 always give birth in a very dangerous state. 1
usually bleed during the whole nine months of
pregnancy. My labour lasts for a week and my
children mostly come out with hands or feet first.
After the birth I am seriously ill for four or five
months. Even so my husband never allows me to
go and give birth in the hospital in the town, be¬
cause he is too qeyrattidi - 'zealous' and doesn't
want a strange man (doctor) to see his wife. He
would prefer his wife to die in labour rather than
be seen and examined by a male doctor."
Other women believed that a doctor is halal - 'religiously law¬
ful and permitted' - and is meant to rescue people, but they
said that they were prevented by other villagers from making
use of the doctor's services. Most people in Doniq tease and
ridicule a man and his wife if the woman has a baby in the
town hospital, saying that she has been examined by many
male doctors in the hospital and has therefore become 'dishon¬
oured and shameless' and that her husband has become 'zeal-
less'. Clearly some people are inhibited and held back by the
thought of what others might say or do. On the other hand, it
should not be forgotten that the economic problems of the villag¬
ers and the cost of hospital and medicine are also taken into
account in people's decisions and shape their viewpoints about
giving birth with the help of a doctor. It was often said to me
that instead of paying for the doctor and for medicines, it is
reasonable to spend the same amount for butter and feed it to
the mother who has just given birth, to restore her lost
strength.
In fact, almost all village women give birth at home. When lab-
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our begins, a place like an ojax - 'traditional stove'- which
is often open at the front, is made of bricks or stones at the
lower end of the room and some ashes from the oven are poured
into the centre of the ojax to absorb discharges. The woman in
labour sits on the ojax and is supported by two or three wom¬
en from the front and behind while many other women sit in
the room giving their advice and suggestions. Childbirth is an
occasion on which women feel that they are particularly in
their own sphere and have more power to make decisions with¬
out letting any man interfere. The woman v/ho is designated as
midwife kneels behind the woman in labour, making appropriate
observations, reporting them to the women sitting in the room
and asking for their recommendations and guidance. Out of mod¬
esty, none of the woman's clothes are taken off. Only in the
final stage of labour her underpants are drawn down. In the
case of a difficult labour, a greased hand is inserted into the
vagina. After the child is born, household scissors are used
to cut the umbilical cord. If the placenta is slow to emerge af¬
ter the birth, the mother is given an empty bottle to push or
her abdomen is massaged by women until the placenta is ex¬
pelled. Throughout this time, the woman endures the pain, be¬
cause childbirth is not merely a distinguishing mark of her sex
but is her glory through which she gains social and family
status and new life.
After the delivery is over, the bed of the new mother is cov¬
ered with ashes and thick outworn clothes to prevent the matt¬
ress from getting stained. Generally it is believed that after
parturition a mother and child are vulnerable to the evil-eye
and al. Al is a tall woman v/ho wears a white dress, wears
multi-coloured beads and roams the pastures at night. A new
mother is believed to be stolen by the "al once every minute
and consequently people try to ward off the al from the mother
and child. To keep away the al, an iron object is believed to
be effective. Usually scissors or a knife are kept along with
some onions under the bed of the mother for forty days, in the
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belief that the knife frightens the al out of the coming and tak¬
ing the mother and child away and that the onions cure all
her pain by keeping the al away from her. The knife or sciss¬
ors used to ward off the al and the evil-eye are washed under
the feet of the mother when she washes herself ceremonially on
the fortieth day after giving birth. Besides these precautions
the mother and new born child are never left alone in the
room, because the al or evil-eye might enter and injure them
or substitute a changling for the real baby. Even the presence
of a young child is considered enough to frighten away the al.
After childbirth, owing to the bulk of her housework, a mother
cannot rest for more than two or three days. During these few
days one of her close relatives or neighbours takes care of her
and of her children and does her domestic chores. Of course,
bearing in mind the heavy load of the work in the village, the
job is very demanding and burdensome for the women who has
to carry out her own domestic tasks as well as the routines of
the woman who has given birth. As a result a woman who
gives birth is not likely to rest for more than two days in
order not to give too much trouble to another woman. Only af¬
ter the arrival of her first child or when the new born child
is a male, a mother might recuperate a bit longer, because peo¬
ple give more importance to a male child and insist that his
mother should take more rest.
Another important dimension which remains to be discussed is
that of the various restrictions which are imposed on the activ¬
ities of the mother and her new baby. A new born child must
not be taken out of the home for forty days after his birth, be¬
cause his hands and feet are believed to be crooked - zac far
tox'iriar. After parturition, the mother is considered polluted for
forty days and most of her activities are circumscribed. Until
her period of pollution is over, she should not go out of the
house, for her blood is thought to be frozen and her body
might become ridden with holes. She should also avoid eating
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meat and drinking water for ten days - that is, until she per¬
forms the first ceremonial washing - heiz qusli. If she eats
meat it is believed that her next baby will be born in the
form of an animal which eats babies in the mother's womb -
bcda xor - and if she drinks water her womb will supperate
and fail to hold her next babies firmly so that the mother will
miscarry them.
Most of the restrictions placed on a woman while she is 'un¬
clean' are associated with religious matters. She should not
pray, enter the mosque or touch any kind of sacred things.
During religious months (Moharram and Ramazan) and on occas¬
ions of other religious festivals when food are usually prepared
blessed and distributed in the name of the Imams and for relig¬
ious purposes or for the fulfilment of a vow, a polluted woman
is not allowed to prepare or touch the food. She usually asks
a relative or a close neighbour to prepare the food for her fam¬
ily. In Ramazan, when every muslim should not eat anything
from sunrise to sunset, the fast of a woman who has given
birth and is regarded polluted, is not counted and she has to
compensate for it after her time of pollution comes to an end.
Usually she makes up for the missed fasts on Fridays or other
religious festivals. Any failure to consider these traditional
rules properly is regarded as committing sin, because they are
"the injunctions and laws of God".
Indeed, post-partum pollution is an Islamic conviction in resp¬
ect of which specific injunctions are prescribed and restrictions
are made on the women's activities; and any failure to observe
the injunctions properly is threatened with punishment. In
Islam, one is considered impure and polluted after the perform¬
ance of bodily functions. These are divided into 'lesser impurit¬
ies' and 'greater impurities*. Lesser or minor impurities in¬
clude ordinary evacuations, vomiting and the discharge of
blood from any part of the body. Both men and women are re¬
garded as polluted as a result of these and the person in-
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volved can be cleansed by vuzu, the partial washing pres¬
cribed before the daily recitation of prayers. The 'greater im¬
purities' include such activities as budca - 'coitus'-in which
case both men and women are considered polluted, nifas -
'puerpurium' in which case a woman is believed to be unclean
for a period of from 25-40 days, and haiz - 'menstruation' as
the result of which a woman is thought to be unclean for a per¬
iod varying from three to ten days. During this time she is not
permitted to say her prayers, to read the Quran or even to
touch it, or to go into the precincts of a mosque. The 'greater
impurities' cannot be removed by vuzu, but by gosl - taking
a thorough bath'.1
In Islam, then, apart from being considered unclean after child¬
birth a woman is also regarded as polluted and impure during
her period of menstruation, during which time she should ob¬
serve the same restrictions on her activities as a woman does
after childbirth. Women in the village consider themselves ex¬
tremely polluted after parturition and during their monthly cy¬
cle, referring to themselves as nijndar - 'dirty' and 'unclean'-
or ba£ yumali - 'in need of a thorough washing'. In addition
to being regarded as unclean and impure, menstruation is a
matter of shame and embarassment for a woman in Doniq. It
should not be referred to openly. Except for her husband, no
one should know that a woman is having her period. They feel
ashamed about their 'unclean' condition, younger women prefer
to ignore religious injunctions during periods of pollution rath¬
er than let them become known to older women. There is no spe¬
cial ceremony when a girl first menstruates and nothing is
done to draw attention to the change of her physical condition.
Some women said that they had menstruated in their parents'
houses before going to their husband's households, but because
1. Bevan Jones, op. cit., pp. 282-83; and Gorisiyeh Hejazi, Arze£-e zan ya zan az
nazar-e qazai va ejtei»a*i (Tehran, n.d.), pp. 80-83.
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they felt extremely ashamed and thus didn't want their mothers
or other older female relatives to know about their position,
they refused to wash themselves ceremonially and threw the
soiled pads into the toilet. In fact discarding the soiled pads
without washing the blood away, is regarded as a great sin
in the eyes of the village women. If they are locally married,
young daughters-in-law who live with their in-laws, perform
their ablution during pollution in their fathers' houses in
order not to let their condition be known to members of their
husbands' families. However those who have married into the
village from outside must ask for permission from the older wo¬
men of the household to take a pan or whatever is needed to
warm water and wash themselves ceremonially, although they
feel extremely ashamed and embarassed to have to do this. In
Ramazan, even if the fast of a polluted v/oman is not counted,
she does not interrupt her fast or her prayers, so that people
will not notice her condition. Some women said that when they
sometimes do have an opportunity to break their fast during
pollution, they rub something onto their lips to make them look
colourless and pale in order to mislead people about their sit¬
uation. It is also considered shameful and Immodest if a wom¬
an's menstruation pads are seen by anyone else. Women usually
wash and dry them in secret - usually they are not dried in
the open air, but in the oven. Villagers in Doniq follow Islam¬
ic teaching by avoiding sexual intercourse during pollution.
Women often said that during the period of menstruation, their
husbands prefer to separate their beds from them, and the wo¬
men themselves also do not feel so much at ease sleeping with
their husbands in the same bed.
In short, during menstruation and after childbirth women are
considered polluted and because of this they face several res¬
trictions and deprivations. Most women themselves believe deep¬
ly in the religious teachings and injunctions and carry them
out as faithfully as possible for fear of punishment.
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Looking at this aspect of Doniq society in general terms, it is
noteworthy that while the children born of women are so much
in demand and so highly valued, the very physical elements
which produce the same valuable and crucial children, are con¬
sidered 'dirty' and 'shameful'. Certainly, as some anthropolog¬
ical studies demonstrate this negative attitude towards reproduc¬
tive processes leads to the devaluation and degradation of wo¬
men and makes their trouble and effort during pregnancy and
childbirth appears worthless. Societies or customs which regard
women as polluted and dirty at certain times and therefore as
inferior and degraded, have been the concern of some anthropol¬
ogical studies. For instance, Frank Young and Albert Bacdayan
(1965) and Mary Douglas (1375) have come to the conclusion
from the sample groups they have studied that menstrual and
pcst-partum uncleanliness is, indeed, typical of a "rigid" soc¬
iety where there is strong orthodox religion and authoritarian
leadership, where there is a wide barrier rigidly adhered to
between the worlds of men and women and where men are the
dominant force in social organization. These scholars, partic¬
ularly Douglas, notice that this sort of pollution, especially
menstrual uncleanliness is in effect an expression of male super¬
iority, since it links women with dirt and uncleanness and wid¬
ens the gap between the worlds of men and women, by limiting
female involvement in matters dealt by men. Jean Allen, how¬
ever in a 1977 study, looks at the subject from a different
angle. She deals with the interconnection between ideology and
methods of production, not just with symbolism and ideas. Al¬
though women play a vital part in reproduction (that is, in re¬
plenishing the workforce) and although they may also hold key
functions in terms of productivity (that is, in terms of earning
income of their families), in many types of society they have
very little to say in the use of their bodies for reproduction
or their hands for work. Allan puts fcrv/ard the idea that men¬
strual "pollution" is found where men control women - no
matter how important women may be to the life of the commun¬
ity. Women are taught to regard themselves as 'unclean'. There-
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fore they accept the men as their rightful masters. And when
women are degraded in this way, regarded as second-class hum¬
an beings, and segregated from men, their essential roles in
society are disguised and forgotten.1
The research and perspectives of these scholars are useful
when one analyses the position of women in Doniq. The impur¬
ity associated with menstruation and childbirth, restricting wo¬
men from joining in religious ceremonies and preventing them
from prayer, fasting, entering the mosque and touching or read¬
ing the Quran besides separating them from their husbands'
beds (whereas on ordinary days it is obligatory for them not
to refuse to allow their husbands to have intercourse with
them) all emphasize the inferiority of women and their separ¬
ation from men and mask the importance of their roles in re¬
production.
Upbringing and custody of children
Until the child is almost four years old, his or her care and
training is the full and sole responsibility of women. Any help
from a man in taking care of a child - nelp such as preparing
food, changing nappies or generally looking after a childs*
needs is considered shameful for the man and is supposed to
be damaging to his dignity.
Children are swaddled in several layers of cloth - balayh from
the first day of birth till they are two years old. Old, cast
off clothes, especially thick ones which do not show on the out¬
side when soiled by the child, are used as nappies. It does
not matter how a child feels inside his balayh as long as it
does not look soiled. Because they have such a burdensome dom-
1. F.W. Young and Albert A. Bacdayan, "Menstrual Taboos and Social Rigidity", in
Ethnology, IV (1965), pp. 225-40; M. Douglas, Implicit Meanings, (London, 1975),
pp. 61-3; and J. Allan, "Menstrual Restrictions and Production and Reproduction",
M.Sc. Thesis (University of Edinburgh, 1S77), pp. 36-45.
- 289 -
estic routine and only a few clothes for their children, mothers
cannot change the babies' balayh more than twice a day -
once in early morning and again in late evening. As a result
children may scream in discomfort for hours and the legs of
most of them are badly affected by sores because they have to
wear wet balayh for so long. But mothers treat the sores on
the leg with mud scraped off the wall. Swaddling is believed
to protect the baby's fragility, particularly when the baby is
handed from one person to another, and to help children devel¬
op a good strong figure. Otherwise it is thought, the baby's
legs and feet would grow crookedly and, especially when the
child is male, his waist would be feeble so that he would be
unable to perform heavy and hard work in future. Apart from
the beliefs in regard to swaddling, on the whole (as might be
inferred from the findings of Josephine Arasten) since village
life is relatively homogeneous and emphasizes group solidarity,
village mothers adhere strongly to custom and are less inclined
than their city counterparts to break away from the traditional
child-rearing practices.1 When my landlady tried to take initiat¬
ive and stop swaddling her two month-old son, she was ridic¬
uled by her relatives and neighbours who said she had become
modern and did not want to bring her child up in the way her
mother and grandmother had aone.
When a child reaches about two years of age, his swaddling
clothes are gradually removed as he is now toilet trained to
some extent. His diet is almost exclusively milk for about two
years or longer since there is a general scarcity of other suit¬
able food in the village. In respect to feeding children mothers
in Doniq are generally divided into three groups: 1) mothers
who breast-feed; 2) mothers who both breast-feed and bottle
feed because their own milk is not plentiful enough; 3) mothers
who do not nave milk at ail and whose babies are totally
bottle-fed. Comparisons show that the health of mothers and
1. Arasteh, op. cit., p. 181.
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children in the first group is better than that in the other
two groups. Children in the second and third groups tend to
be weak and sickly and the mothers suffer considerably. These
mothers encounter more problems than they might otherwise do
because they know very little about bottle-feeding and also be¬
cause of the lack of necessary supplies in the village. Usually
the mothers feed babies with whatever milk is available - one
day with dried milk and another day with the milk of different
types of cattle. The milk is rarely boiled and it is always
kept on a shelf in the house uncovered and exposed to dust,
smoke and flies. In short, children are fed in a very unhygien¬
ic way and always suffer from poor health.
The weaning of children from their mothers' breast depends tot¬
ally on the next pregnancy of their mothers. Some mothers norm¬
ally get pregnant again after one to two years and thus wean
their children when they are one to two years old. Some others
conceive at very short intervals (three to four months after the
birth of a child). These women then bottle-feed their babies un¬
til the next infant is born and after the birth of this new
baby they wean the older baby. Finally with some other wom¬
en, pregnancy depends on when they wean their breast-fed chil¬
dren. In this group women might either continue to breast-feed
for longer periods (three to four years) in order to benefit
from the contraceptive effect of doing so, or wean children ear¬
lier than normal in order to get pregnant earlier. On the
whole, the age at which mothers tend to wean their children
is one to two years. To wean the children a mother normally
puts a bitter substance, such as pepper or turmeric on her niP~
pies or rubs a black article like coal on them, or she may
stick some black hair mixed with tar on her breasts to frighten
the child.
Lack of medical services in the village and the high child mort¬
ality rate prompt mothers constantly to demonstrate protective
attitudes towards their children. While she may bear a large
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number of children, the village mother sees many of them die
in infancy (see Chapter 1, p,i9). Therefore, she does every¬
thing she can for their well-being. The most common afflictions
of children are enteric and respiratory diseases and from in¬
fancy on, there is also the danger of eye infection, and trach¬
oma and skin diseases caused by lack of bodily cleanliness.
Childrens' illnessses may be ascribed to natural causes, but
village people also attribute childhood sickness, especially in
small children, to the interference of evil spirits who have a
special enthusiasm for attacking very young children. Conse¬
quently mothers often try to safeguard the health of their child¬
ren by the use of numerous charms, amulets prepared by the
village mulla, herbal medicines - Turka dava - and magical
cures. Generally speaking, these medicines and magical cures
are almost entirely practised on boy children. When a boy falls
ill, his mother tries out on him all herbal medicines and magic¬
al remedies. If the treatment is not efficacious, the parents
refer to the town doctor. When a boy is seven days old, his
whole body is pricked with a razor, this being done either by
his mother or by the village midwife. It is believed that every
child suffers bajala - 'dark blue abscess'—which is caused by
sucking dirty blood in his mother's womb, and this will kill
him if it is not drained out. Women reported that bajala has
killed many children in the village, but that so far only one
or two children have been killed because of incorrect pricking
and excessive bleeding.
When a boy is restless, screams and does not sleep properly,
it is said that his birth washing ceremony has not been per¬
formed properly - q'irx'i bixmiyib. Forty spoonfuls of cold water
are sprinkled over the baby while he is asleep; or a piece of
his shirt is cut off - niSana tutmax and mixed with a piece of
coal, some salt and bread, and the mixture is given to a dog
to eat after being kept for one night at the bedside of the
child. Or it is believed that when a child is restless, the roof
of his mouth has come down -damagi sallariip and the mother
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thrusts her finger firmly into his mouth to push the roof up.
If a child does not walk or speak within the time expected,
^illa - a spirit is thought to surround the child. £ill& ■'s said
to surround a child if he is not taken out to the street immed¬
iately after a corpse has been carried to the cemetary, passing
in front of his house. The dilla may also take hold of the
child if two mothers who have given birth on the same day,
speak to each other before their post-partum pollution is over.
To exorcise this dilla, zay - 'alum' - is dissolved in water
and is poured over the baby. If a boy is suffering from ear¬
ache, cigarette smoke is puffed up into his ears or melted
butter or black oil are poured into the ear. When skin diseases
and ulcers occur, the child is made to eat qod'ix mozalaxi - a
foal's excrement - or sican fazlasi - a mouse's faeces. In the
case of the child's having a fever, some dough is rubbed onto
his back and for tummy ache, the child is held above his fath¬
er's head and turned around three times. Finally when the
child's throat is sore or swollen, an ailment which is called
x'irnayh in the local dialect, he is made ^o drink the urine of
a little boy. If this does not help, his head is pricked.
Usually the diseases children suffer are believed to be caused
by the evil-eye - goz. Goz was often blamed for making child¬
ren restless or ill and for frightening and even killing them.
To ward off the evil-eye from children, three prayers are writ¬
ten by a prayer writer. One is soaked in water and is fed to
the baby; another is burned in the fire along with the hair of
a cat and some wild rue and the child is turned around over
the smoke; and one is pinned to the child's clothing or some¬
times it is given to him to swallow. It can be easily under¬
stood that the high mortality rate among children, as the con¬
sequence of infectious diseases such as measles, dysentery,
whooping cough, smallpox, diptheria and typhoid, against
which children are rarely vaccinated, or of malnutrition both
during the mother's pregnancy and after childbirth, and of
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poor sanitation and medical services and general poverty,
prompt the village mothers to appeal to religious, supernatural
and superstitious practices to protect their children's well-
being. These medicines are not usually tried on girls until
they are five or six. If a baby girl falls ill, the parents pre¬
fer to let her die, rather than to resort to may different poss¬
ible remedies. Only in exceptional circumstances, such as the
child being the only girl in a family with many sons, are some
of these cures sought for a girl below the age of five.
In any case, until children of either sex arrive at four, their
fathers hardly show any interest in them, though after the
children are toilet trained, they might sometimes take little
boys to the village shop or for a turn around the village. Both
boys and girls are under the sole direction and training of
their mothers until the age of four or five. The mothers treat
children very permissively, although occasionally they do have
recourse to the help of the fathers, whose authoritative relation¬
ship with their offspring is more conducive to discipline than
the mother's own attitude. 'Your father will beat you' a mother
sometimes says when she is 'at the end of her tether' in hand¬
ling a discipline problem. At the age of four or five, although
they are still constantly in or around the house, little boys
are entrusted to the older male members of the household for
their education and training. During non-working hours boys
amuse themselves making bread with their mothers, cook them¬
selves the scraps of food which they may happen to pick up
and play games with both boys and girls among the neigh¬
bour's children. In working hours, when older male relatives
tend animals inside the house or herd them out of doors or
work in the fields, little boys accompany them and gradually
learn about herding and agricultural affairs. By six or seven,
little boys have themselves become good shepherds for their fam¬
ilies and spend most of the day away from the home herding
the sheep or lambs, returning to the house in the evening. Af-
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ter seven, they attend school and outside school hours and dur¬
ing school holidays, they are always busy either inside or out¬
side the home doing herding and agricultural work. As regards
moral and religious up-bringing, only a little teaching is giv¬
en to them formally at school or by their families. Almost every¬
thing they learn is picked up by observation, by listening to
their elders discussing various topics, and by following their
example. However, at Ramazan and Moharram when a mulla
comes to the village, the boys do attend formal lectures on rel¬
igion and morals.
For little girls, however, up-bringing is quite different. Very
few girls have the chance to attend school for even two or
three years. Girls spend most of their time at home with their
mothers and are instructed and educated by their mothers and
other older female relatives. Just as fathers have more control
over the training and disciplining of boys, mothers exercise
more control over the up-bringing of girls. Although mothers
are extremely devoted to their sons and express a preference
for boy children, once girl children are born and grow up,
mothers seem to identify more with their daughters than with
their sons. The close tie between mother and daughter, as
Nancy Chodorow notes, is based, not simply on mutual over-
involvement, but often on mutual understanding of their posit
ion and oppression.1 Mothers I talked to said that although
they have to be serious and severe with girl children in order
to train them in such a way as to fit properly and adequately
for marriage, nevertheless they always make an effort to avoid
physical reprimands whenever possible, because they feel sym¬
pathy with the girls who will eventually have to leave home
and live in the very harsh company of their husband's relat¬
ives after they marry. However, while a mother tends to spoil
her growing son, she imposes stricter demands on her daugh-
1. ti. Chodorow, "Family Structure and Feminine Personality", in Lamphere and Rosaldo
(eds.) op. cit., pp. 43-66.
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ter, for she recognizes the importance of training her properly
to be a good wife. Although boys often disregard orders their
mothers give them, girls must obey their mother's instructions
implicitly. Early on in life girls begin to learn domestic tasks
so that by the time they are married they have become capable
of performing all the domestic duties required of a married wom¬
an. After they reach five years of age, girls' games and play¬
ing are almost entirely stopped and they are required to conc¬
entrate on hard work around the house so that they will build
up as much experience as possible and get used to the hard
work expected from them in their husbands' households. Their
favourite game is to take care of little children, or to do wash¬
ing at the river with other girls or compete with neighbour¬
hood girls in carpet weaving.
Women's control over fertility
One last dimension of women's life which remains to be touched
on in this chapter is the control women exert over their own
reproductive capacities and their reproduction.
It has been noted in previous pages that women in the village
compete with each other in producing children, envy and be¬
grudge a woman who gives birth to many children, or who con¬
ceives at short intervals or whose family suffers less infant
mortality than theirs, but this comment should not obscure the
fact that they bitterly resent their frequent pregnancies and
the need to bring up many children successively. In Doniq, con¬
traception is hardly practised at all and a woman may there¬
fore have children ranging in age from twenty down to three.
Consequently she always has children around her, requiring
her attention and care.
The majority of women I talked to, women irrespective of age
expressed long-standing complaints about how tired they were
of conceiving so frequently and of bringing up so many child-
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ren. Some women complained that nobody, not even their ov/n
husbands, understand their suffering in the village - how they
give birth to large numbers of children and have to bring them
up in a society like the village which lacks every modern amen¬
ity. Some others complained that children had ruined their
lives. They had been thrown into marriage and had started hav¬
ing children at a very early age so that when they were still
under thirty they found themselves surrounded by many child¬
ren who had destroyed their youth and vitality. They said that
bearing and rearing many children made them tired of life and
aged them very soon, but they had to accept willingly what¬
ever lot in life they were apportioned by God. An informant
gave a very good description of the situation of village women
in relation to child bearing.
""Women in the village are like a car", she said,
"whose control is in the hands of its owner. The
driver knows when and where to drive or stop it."
In other words, women lack control over their own reproductive
capacities, but the elements which restrict their freedom to
make decisions, are not only limited to the power of their hus¬
bands', but to various cultural, social and economic forces
which also have a bearing on them. The only contraceptive de¬
vice which is known to the village women is the pill, which
was introduced to them ten years ago. The census I have taken
about the women who have used or are using contraceptives in¬
dicates that only a very few women in a special group have
used or use it, and that they did so, or do so only for very
short periods. The women using the pill as a means to prevent
pregnancy are themselves divided into two categories. Firstly,
a few middle-aged women who fall seriously ill during pregnan¬
cy, whose labour is difficult and dangerous and on whom a lot
of money is spent when they give birth. These women use the
pill or some other means of contraception because the doctor
orders them to do so and their husband gives his permission.
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Of course, it should be borne in mind that women in this group
have at least six or seven children. Otherwise, they would not
be allowed to use contraceptives. There are many women in the
same position as regards health, but since they have fewer
children, they are never permitted to use contraceptives. The
second category is also made up of a few middle-aged women.
But these are the women who have given birth to many children
and at the present time they have more than eight or even 12
children. These women use contraception for a very short time,
perhaps from six to fifteen months, to ensure spaces between
their children. It should be noted of the women of this second
group that they use contraceptives secretly, without informing
their husbands or receiving their permission, otherwise their
husbands would object and would forbid them to interfere with
nature in this way.
The division between the two groups however, demonstrates that
contraception is not much used by women in Doniq. While the
majority of women interviewed appeared to think it would be
marvellous to limit the frequency of their pregnancies in any
way possible, they simply could not do so. Many reasons were
given by women for their inability to use contraceptives. One
of the important factors which makes women powerless to control
their fertility is, as has been discussed earlier, the importance
of and indeed vital position of children in the social, political
and economic status of the families and the notable effective¬
ness of their fecundity on the social status of women them¬
selves. Indeed, the conclusions of some recent studies on devel¬
oping countries demonstrate that in labour-intensive peasant
economies there is always strong resisitance to birth control
programmes. Researchers' findings indicate that in a social sys¬
tem where children are used as manpower to protect families
against attacks on themselves and their property and more im¬
portantly where children form the chief family resources and
investment, the number of children determines the relative
wealth of families - i.e. the more babies a woman produces the
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more workers there will eventually be in the family; and in a
rural society based on labour-intensive economy, this means
more accumulated wealth and the security it brings. Therefore
the natalist family strategy will resist any programme aimed
at birth control.1 Thus, where the wealth of a family grows
with the size of its children, through whom a mother also
gains rights which were denied to her before, she is compelled
to add to their number, even if she is unwilling to do so.
The second force which seems to be an even stronger deterrent
to the use of birth control is the body of religious ideas of wo¬
men themselves and of their husbands. Children are believed
to be tokens of God's mercy - Allah barakati— and it is for ev¬
ery woman to accept cheerfully whatever p>ay - 'share' - God
grants her. Any effort to hinder the distribution of mercy will
be cursed by God. Hindering the working out of God's will and
mercy is taken as blasphemy and the person involved is guilty
of ingratitude.2 Therefore some women themselves were loyal to
the belief and were not only afraid to use contraceptives, but
were also afraid even to mention out loxid the very topic repud¬
iating God's mercy lest such words be regarded as blasphemy.
These women were completely passive about their fertility and
left it to God to make this decision. Of course, they would
have liked the number of their children to be limited, but
waited for God to decide when this limit had been reached. "It
is in the hands of God. Whenever he deems it expedient, he
will withdraw his share from me and give me some rest", was
the view often repeated by these women. In contrast to this
group there are also some women who, although they held the
same beliefs, rebelled against their beliefs in deciding to use
1. See Dr. A. Momeni, The Population of Iran: A Dynamic Analysis, unpublished Ph.D.
Thesis ^Texas University, 1970), pp. 122-23; and Dillion, op. cit., pp. 17-18 and
372-73.
2. Cf. P. Vielle, "Birth and Death in an Islamic Society", in Diogenes, 57 (1967),
pp. 101-27; N.H. Youssef, "The Status and Fertility Patterns of Muslim Women", in
Beck and Keddie (eds.), op. cit., pp. 69-99; and J. Behnam, op. cit., pp. 87-88.
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birth control. However these women were prevented from using
contraception by their husbands because of their religious be¬
liefs. Most women in this group said that they had managed to
obtain the pill somehow or other and were using it, but their
husbands found out about their plans and destroyed the pills,
angry at the women for being concerned and v/orried about the
number of children they had. Men are responsible for the child-
rens' maintenance, the men argued, and so they should worry
rather than the women. On the other hand, the men should not
have to worry either because "He who gives the tooth gives the
bread", or "when a child is born, he brings with him his main¬
tenance".
The third factor affecting women's decisions about their fertil¬
ity is the non-availability of birth control devices in the vill¬
age and lack of knowledge about how to use the pill. Contra¬
ceptives are distributed by the public clinic in the town and
so it is very difficult and sometimes impossible for village wo¬
men to obtain the pill, especially when their husbands are not
willing for them to use birth control and thus do not cooperate
with them. For women who live in pardah, it is not possible
to go to the town by themselves. They are usually accompanied
by their husbands in front of whom they cannot go to the clin¬
ic and obtain birth control pills. Consequently those women cat¬
egorized as a second group of contraceptive users, who practise
birth control without informing their husbands or receiving
their permission, usually give money to their older female rela¬
tives, who may sometimes go to the town without being accomp¬
anied by their menfolk and ask them to purchase the pill for
them from a drugstore.1 Often the same woman who helps the
1. While this act is normally considered shameful, and embarassing with respect to
the fact that younger women should not speak about sexuality at all in the presence
of older women, nevertheless, in desperation, young women turn to older relatives
to give them help. On the other hand, the women who seek contraceptives are usually
over forty years of age and have given birth to many children. Consequently, the
hierarchical relationship between them and their older relatives has been to some
extent relaxed.
- 300 -
village women during pregnancy who, as 1 mentioned earlier,
buys and collects things for the pregnant women from the vill¬
age shop or the town, also helps women to obtain contracept¬
ives from the town clinic or from drugstores, However, this pol¬
icy did not seem to be altogether successful. More often than
not a woman cannot obtain the pill, either because of lack of
money or because she cannot find any way of making contact
with the city. As a result she runs into severe difficulties. I
asked one woman who had given birth to 14 children of whom
eight survived and six were dead, whether she would like to
have any more babies. She answered,
"No, I am sick and tired of pregnancy and of
bearing children. How many must I have?"
She thrust her hand into her pocket and brought out a birth
control ampoule and continued,
"1 used to use the pill for a while, but I couldn't
manage it. One month 1 couldn't get anyone to buy
it for me and I had been bleeding for a long
time. So a few days ago when my husband had
taken me into town and had given me permission
to stay for a few days with my brother's family
there, I asked my brother's wife to get something
for me which is easier to use, and she got this
ampoule. This should be injected every three
months. I made a great mistake not getting it in¬
jected when 1 was in the town. Now 1 have to wait
until I can go to the town again on some excuse..
My husband doesn't know anything about all this.
He says using any sort of birth control is a sin
and against God's will. Of course, he doesn't
know how much trouble I have in pregnancy and
in giving birth and bringing children up. He only
sees 'the finished article', so to speak - children
sitting around the oven. If I had the choice, 1
would not have borne more than five children, but
I have no alternative..."
In fact, two months after this account of the woman's griev¬
ances, when I saw her again, she said that she had not man¬
aged to get the ampoule injected and was pregnant again.
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Even If women do manage to obtain birth control devices by
some means or other, they are completely ignorant about how
to use them, because they are illiterate and there is no one to
help them. 1 came across some women who said that they had
tried to use the pill for a short while, but since it was not
pleasant and effective, they stopped using it. They used to use
it in the order of one pill every four or five nights and they
used to feel sick, bleed or get pregnant while using it. I was
able to ask the viewpoint of a man whose wife v/ould have
liked very much to start using contraceptives, but who did not
allow her to do so. He said,
"First of all, this is a village and we need a lot
of hands to do our work. If our work was managed
in an organized way, for instance, if agriculture
was mechanized so that we did not need many sons
to do husbandry or to help on the land (which
needs a big labour force) we wouldn't force our
wives to produce as many children as they can.
In the second place, I swear by God, if there was
someone to help and teach women how to use con¬
traception, 1 personally would allow my wife to
control the number of her pregnancies and
wouldn't want to have more than seven or eight
children. But you see women here in the village
are ignorant and don't know anything about the
pill. For instance, they use it while they are
pregnant and do a lot of harm either to the baby
or themselves..."
In any case, lack of opportunities to buy birth control prepar¬
ations and lack of knowledge about contraceptive methods seems
to be another factor detering women from controlling the birth
rate.1 Finally, the high rate of child mortality and the fre¬
quent miscarriages which women suffer are forces v/hich also
encourage women to conceive more often in order to replace
those babies that have died. Ironically the high rate of mortal¬
ity is associated with the high rate of procreation which women
1. See Kichard Moore, "Population and Family Planning in Iran", in Middle East Jour¬
nal, 28 (1974), pp. 396-408.
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have to keep up. However, all the reasons given by the village
women for not using birth control, clarify their expression that
says, 'a woman in the village is like a car whose direction
and control is in the hands of its driver*. The women mean by
'driver' not only their hubands' power, but the dynamics of
the whole complex social and economic system which controls
their decisions over their reproductive capacities.
In the end, although women have primary responsibility and
play vital roles in both biological reproduction and in the rear¬
ing of children, they have no rights over their children in the
case of divorce or the death of their husbands. Islamic law
gives a woman who is widowed or divorced the right to custody
of her children for a limited period of time only and when that
period comes to an end the children are automatically handed
over to their father or to the nearest male relative on the
father's side. According to Shi'ite law (Ithna ^Ashari) a moth¬
er has a legal claim to the custody of her sons only until they
reach two years of age (which is the usual age for weaning)
though she may keep her daughters until they are seven years
old. While the child is in the custody of its mother, however,
the father or his nearest male relative is its legal guardian.
As such, he may make what arrangements he wishes for the
child's education and may also draw up a. marriage contract
for the child without the consent of the mother. Even the moth¬
er's right to her short period of custody is not absolute. She
may have to give up her right not only if she becomes unfit
on moral grounds or through ill-health to look after the child,
but also if she remarries even to a man in the same lineage
as the child.1
People in the village, even the women themselves, believed that
mothers are only responsible for bringing up the children and
1. Quran, 2:233; Levy, The Social Structure of Islam..., op. cit., pp. 139—AO; Fyzee
op. cit., pp. 171-80; Sevan Jones, op. cit., pp. 236-8; and Coulson and Hinchcliffe,
op. cit., pp. 44-5.
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cannot have any legal rights over them. Children belong to
fathers because they beget them and they spring from their
fathers' loins. It is said that "a father is able to beget hund-
reds of thousands of children in one minute, whereas a mother
is unable to generate one." Therefore, women believed that in
the case of divorce, a father has the right to claim children
from their mothers at any time, even if they are not weaned,
but that normally it is reasonable to delay claiming children
until after they are weaned. In the case of the death of a fath¬
er, although a mother might be asked to look after his child¬
ren as long as she is not remarried, she may not make any de¬
cision in matter related to the child. One of the child's near¬
est male relatives, usually his uncle or one of his paternal
cousins becomes his guardian. As soon as a widowed mother re¬
marries, the custody of her children even of those not weaned,
passes to the male relatives of her first husband. She cannot
take them to her second husband's house, unless her first hus¬
band had no close male relatives who can support, his children.
Safura (26 years of age), to take one example, had been wid¬
owed for four years and wanted to remarry. She had three
children, two sons and a daughter, and very much wanted to
take her youngest child (a boy of three) to her own home. How¬
ever her first husband's brother did not allow her to do this
and claimed the custody of all three children along with their
inheritances.
In short, what 1 have tried to concentrate on in this chapter,
is the fact that unless a woman gives proof of her fertility,
she is at the bottom of the domestic and societal pecking
order, so to speak, she is not thought cf as a proper member
of her husband's household and has no right to consider her¬
self settled happily in her married life. Barrenness is believed
to be a woman's fault and a childless woman is teased, mal¬
treated and accused of evil acts. Then again, the sex of a wo¬
man's children is particularly important to her social status.
By both men and women girls are regarded as burdens and as
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liabilities and are not welcomed at birth. Therefore, a woman
who gives birth only to female children or bears several girl
children in a row, meets with the same fate as a barren wom¬
an. She is mal-treated by her husband and blamed by women
themselves and even by herself.
Moreover, although Doniq women play vital roles by going
through a great deal of suffering in bearing and bringing up
the children who are of such immense social and economic im¬
portance to their husbands' families, their pregnancies and
their biological make up are matters of shame and embarass-
ment and restrict their activities considerably. During pregnan¬
cy, tRey are not specially provided for and after childbirth and
during the monthly cycle they are considered polluted and de¬
graded and must therefore by separated from the men and their
world. They have very little access to contraception and gener¬
ally exert minimal control over the decisions related to their
own reproductive capacity. As a final irony, should they be
divorced or widowed, their offspring, especially their sons, are




The previous chapters have been mainly concerned with the
traditional work which women have to do. It has been demons¬
trated that women are almost entirely shut out of public society
and from the men's world and are limited to their traditional
domain, home, where they are economically dependent on their
men and are engaged in housework which is considered 'non-
work' and economically unimportant, and in childbearing and
rearing over which they exert little control. But in recent
years, women have been compelled to add to their domestic rout¬
ines a new job - 'carpet manufacture', which has been intro¬
duced to the village recently and which has been of immense
social and economic importance. The central role in the carpet
industry is played by women. Therefore it is important to con¬
sider what effects the recent economic development in which
women have been playing crucial roles, could have on the stat¬
us of women.
History of carpet industry in Iran
The scarcity of sources has made it impossible to give a com¬
prehensive detailed survey of the history and, in particular,
organization of carpet weaving in Iran which would take into
consideration the situation of weavers in Doniq. The existing
materials are mostly early works associated with the technique
and design of carpets rather than with the way the carpet ind¬
ustry is organized and the product marketed throughout the
country. There is even no accurate information available about
the number of firms, workshops or looms that exist in the
country today, nor about how many and of what sex are the
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workers engaged in weaving, about h°w much they are paid or
about their conditions of work. Thus, I was able to gather
only very limited and brief data about carpet manufacture
which is one of the most important and most ancient handi¬
crafts in Iran.
One of the most ancient traditions among the arts and crafts
of Persia is the production of carpets. As early as the seven¬
teenth century these carpets had achieved international fame
and were much sought after. However it was not until the end
of the nineteenth century that carpet weaving became a commer¬
cial industry, organized to meet the needs of the export
trade.1 Before this, carpet weaving in Iran was a normal house¬
hold chore for women who were mostly of tribal origin, either
pastoral nomads or village women from settled tribes. The car¬
pets they produced were either used by the makers* own famil¬
ies - in which case they became valuable additions to the
household inventory - or they were sold in nearby towns or
villages for local domestic use. Carpets produced by tribal wea¬
vers were normally woven on a horizontal loom. This is still
the practice of most tribal weavers. The strands were tied with
a Turkish knot and worked into geometric designs memorized by
the weavers. Warps and wefts were of wool produced locally,
and both spun and dyed by the weavers themselves. The fin¬
ished carpets are long and narrow in shape and usually less
densely knotted than carpets made in the city.
1. One of a limited number of books on Persian carpets which includes valuable mat¬
erial on the socio-economic aspects of the craft is the book by A.C. Edwards, which
was published in 1953 soon after he died. For most of his life Edwards himself was
a carpet dealer, He spoke Persian and undertook extensive travels in Persia. He was
personally acquainted with the European pioneers in the trade, so that with his
knowledge he was able to form a bridge between the earliest phases of the industry
and the industry as it is in the 20th century; A.C. Edwards, The Persian Carpet,
(London, 1953); see also K. Erdmann, Oriental Carpets, translated from German by
Charles Grant Ellis (London, 1960), pp. 33-45; H. Walff, The Traditional Crafts of
Persia, (Cambridge, 1966), pp. 177-222; F. Fabbri, Oriental Carpets, translated from
the Italian original by A. Hartcup, (London, 1969), pp. 36-74; and Oillion, op. cit.,
pp. 281-311.
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There is also another tradition of weaving called 'city weav¬
ing 1 which is of more recent development than the tribal craft
and has been refined to a higher degree of specialization. In
the past city carpets were usually woven by male experts and
master weavers to commissions from wealthy patrons among the
royalty or nobility. This kind of fine carpet was not used by
the producers themselves; it was a luxury item for the upper
classes, as is still usually the case in Iran. The designs of
city carpets are more creative than those of the tribal carpets,
and in fact city carpet weaving is really a fine art tradition
rather than a traditional craft. The various tasks of designing
the carpet, dying the wool and spinning and weaving it are
refined to such a degree that each is carried out by a separ¬
ate specialist. Cotton is commonly used for the warp of the car¬
pet rather than wool, and there is a greater density of weave
than is to be seen in tribal weaving. The looms are upright
and roller beams and other mechanized elements make provision
for the manufacture of carpets of greater size than rural wea¬
vers can produce.1
About the middle of the nineteenth century, however, Persian
carpets began to be seen for sale commercially on the western
market. Most of the carpets which had reached the west prior
to the development of commercial carpet manufacture in Iran
were of tribal kinds made by nomadic tribal people for their
own immediate use and were therefore second-hand carpets. As
Edwards notes, these carpets only appeared on the market be¬
cause they were used throughout Iranian society as important
items of investment. Since there were no banks in Persia, it
was the custom in the nineteenth century (as it still is) for
people to invest in carpets as a form of savings. In times of
need the carpets could be sold for cash - always at a profit
if those selling them had owned them for forty years or even
ten years. Western buyers wanted to purchase old carpets and
i. Edwards, op. cit., pp. 22-8; cf. Oillion, op. cit., p. 283.
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were happy to pay more for them than for new carpets. As a
result every bazaar in Persia, displayed a steady succession
of antique or semi-antique carpets which people brought from
their homes. Indeed these older carpets reached the market in
the first place because people recognized that they would bring
a much-needed boost to their family income. If a tribal family
were in financial distress, various household goods might have
to be relinguished to meet the urgent need for funds. Carpets
were among the possessions parted with under these circumst¬
ances. Trading was under the control of dealers from Tabriz
who were chiefly concerned with importing manufactured goods
from Europe. They had branch offices of their business in Istan¬
bul and they also retained agents in all the important Persian
cities. Their handling of carpets grew out of what was at first
just a profitable sideline. In the Iranian towns the merchants'
agents bought such carpets as might make their way to the baz¬
aar and shipped them to Tabriz by caravan, from Tabriz they
were sent on to Istanbul where European traders could buy
them. The international carpet trade began to centre around Is¬
tanbul and to prosper there.1
As Tabrizi merchants worked to meet the growing European des¬
ire for Persian carpets, the available supply of antique and
semi-antique carpets quickly dwindled. Anxious to continue to
meet demands {which had led to considerable profits) the merch¬
ants in Tabriz now set about organizing the production of new
carpets for the trade. These were to be woven specially for ex¬
port, in various sizes and colours which the dealers considered
suited to western trade. The commercial carpet industry got
under way, therefore, as a means of stocking the international
s sr' st, in the 1880' s. From being an item worked by craftsmen
or women to meet a limited home requirement, the Persian car¬
pet had now evolved into an article largely made for export.
As such it sported new patterns and colours and a wider var-
1. Edwards, op. cit., pp. 55-6; Oillion, op. cit., p. 284.
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iety of sizes. It was in demand all over the world. By now the
merchants of Tabriz were very ambitious. They were not content
simply to place orders with the village weavers. They soon est¬
ablished factories with several looms each - first in Tabriz,
and later in Mashad, Kirman and Kashan. Apart from estab¬
lishing town workshops, they began to employ 'outworkers' und¬
er a system which they organized in several village areas -
in the Heriz district east of Tabriz itself and also in the hund¬
reds of villages to the east of Sultanabad.1
Soon European companies also entered the carpet industry. They
entered into competition with and even ousted the Tabriz merch¬
ants in some areas. First among the Europeans to invade the
carpet business in Iran was the Anglo-Swiss firm of Ziegler
and Co. This company was based in Manchester, and exported
cotton goods to Iran. Its representatives had a great deal of
trouble bringing the firm's profits out of Persia. In an effort
to avoid building up Persian currency, the company bought
Russian gold coins (then in wide use all over north-west Pers¬
ia) and carried out banking transactions in Petersburg. This
proved to be an awkward arrangement and one of Ziegler's
agents in Persia - a German named Oscar Strauss, made the
suggestion that the firm might profitably use its funds to buy
carpets in Sultanabad (Arak) and these carpets could then be
converted into money in England. In this way the European in¬
terest in the new industry took hold.2 Like the Tabriz dealers
before them Ziegler and Co, did not rely on the supply of car¬
pets reaching the town Bazaar; they themselves set up con¬
tracts for the manufacture of new carpets. Production was first
centred in and around Sultariabad (Arak). Ziegler and Co.
built a large compound with offices, staff residences, dye work¬
shops and storage facilities and farmed out carpet orders with
1. Edwards, op. cit., pp. 56-7.
2. Ibid, pp. 135-6.
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weavers who worked at looms in their own homes. The weavers
were supplied in advance with pre-dyed wool and with cartoons
for the desired patterns. Wages for the workers were also set
in advance. Trade grew quickly. By the turn of the century
Zieglers iiad control oi work produced on about 2,500 looms in
the Arak region.1
During the first decade of the present century other European
and American companies arrived to set up business in Sultana-
bad, Kirman and other parts of Iran. However the carpet bus¬
iness in Iran received an enormous setback when the First
World War broke out. Production ceased in most areas - Kir¬
man, Arak and the north-west of Iran because money was not
forthcoming from the European carpet agents. Hundreds of peo¬
ple were made redundant. The economy of Europe was shattered
by the war and during the war years there was no American
market for Persian carpets - a disastrous situation since the
carpet industry was now the most lucrative and important work
provided in the country.2
When war ended, companies (both domestic and foreign) re-
emerged, and the trade even attracted new agents and merchant
companies. America now led the market for carpets, especially
those from Kirman. The carpet industry continued to grow. In
1929 it was estimated that there were about 5000 looms in Kir¬
man which was one of the most important centres of carpet pro¬
duction. By this time the Tabrizi contractors had almost entire¬
ly given way in face of European capital. During the following
decade the industry was once more at a standstill - this time
because of the depression in America and Europe. Realizing
thai the economic crisis was going to be a long-term depress¬
ion, the American and European firms simply "struck camp" and
went away.3 A few years later when the world economy began
1. Edwards, op. cit., pp. 135-6; cf. Dillion, op. cit., p. 287.
2. Ibid, pp. 291-92.
3. Ibid, p. 202.
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t0 return to health, local businessmen took control of the Per¬
sian carpet industry. European companies came back to Iran,
but this time as buyers rather than contractors. Edwards attrib¬
utes this changed state of affairs to the growth of the Persian
nationalist movement and the concomitant decline in the author¬
ity and prestige of American and European firms. When they
first established themselves in Iran the European companies
were encouraged by the dying Qajar monarchy by being given
various privileges including "capitulary" powers allowing them
to enforce the completion of contract work. As Edwards points
out,
"It was the common practice thirty-five years ago
(i.e. 1913) to lock a defaulting weaver in the
stable - until his relatives came forward with
guarantees that his carpet would be finished or
the advance refunded. This was a rough-and-ready
technique; but on the whole it worked satisfactor¬
ily for all concerned - including the weaver, who
preferred it to the attentions of the local authorit¬
ies of those days."1
After the alteration of the situation, the Europeans and Americ¬
an business did not see it advisable to pay capital advances
to poverty-stricken weavers who might be tempted to pocket the
money and disappear. As a result most of the firms decided not
to return to Iran. Even the most important and the largest of
the western companies, which had maintained its offices in Per¬
sia during the depression, accepted a take-over bid from a new
company, organized and financed by the Persian government.
Local business interests adopted the rest of the market and its
supplies.2 The abandoned looms and installations were mostly
taken over by local businesses and the carpet industry in most
regions expanded and still continues to grow. Since the Second
World War in fact the carpet industry in Iran has undergone
1. Edwards, op. cit., p. 136.
2. Ibid, pp. 202-3.
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major expansion. In 1973 the world wide recession and the es¬
calation of oil prices and all the economic troubles which came
with that crisis caused a slump in carpet production.1 However
the slump appears to have lasted only a short time. The dem¬
and for carpets in Europe and America does not seem to be de¬
clining. In fact the present unsettled economic conditions seem
to be encouraging the upper-middle and upper classes to buy
carpets as a form of speculation.2
In recent years the growth of the carpet industry has been a
rural phenomenon. Workshops and looms in the major cities
have become fewer in number, while those in village areas and
small towns have multiplied. This can be partly explained by
the fact that the law requires employers to pay welfare contrib¬
utions for their workers and that there is a statute forbidding
the employment of children under twelve (a law largely disreg¬
arded, however, even in the cities). It should also be remem¬
bered that carpets have declined in profitability as compared
with other investments and this in itself has brought about a
huge fall in the number of large workshops and a reversion to
the "out-work" system by which village women and girls are
mainly employed because their labour is cheapest.3 There are
a few factories located in and around Kirman (an important cen¬
tre of Persia) where large carpet firms employ labourers paid
on a piece-rate system. These companies normally hire over¬
seers, designers and specially skilled weavers who receive high¬
er wages than ordinary and semi-skilled workers. However,
most carpets are now produced in private homes in small towns
and especially in the villages, the work being carried out on
a contract basis or "farmed out", although there are also some
weavers who produce independently with their own capital weav¬
ers who work outwith the contract system usually make inexpen-
1. Quoted from Iran Almanac 1974 by Dillion, op. cit., p. 298.
2. Ibid, p. 298.
3. Beck and Keddie, "Introduction", in Beck and Keddie (eds.), op. cit., p. 6.
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sive carpets of the tribal kind which require a relatively short
time for production and less capital than more sophisticated car¬
pets. A city-made carpet may take up to six months of a weav¬
er's time, with his family involved in the work too. Specialists
must be employed to dye the wool and design the pattern, and
a large capital outlay is needed for the wool. These expenses
are beyond the resources of independent weavers and so "city"
carpets are produced under the "putting out" system. Under
this system, carpet contractors - individual merchants and cor¬
porate firms - contact weavers directly or hire them via middle
men. They supply the weavers with looms, raw materials and
the desired designs and the weaver works at home. The contrac¬
tor claims the finished carpet.1 The workers in this industry
all receive piece-work wages. Factory and other hired weavers
receive payment in units of sad (100) 5filan\ Each niSan is
a 160 knot length of carpet measured by the rows of knots
which form part of the weft (pud) of the carpet. This 1,6000
knots constitutes in theory the piece of work carried out in a
day although there are actually few weavers who complete as
much as this in one day. The unit of payment for an "outwork¬
er" is the gaz, which is equal to 1230 ni^an. The rate of pay
per unit is proportionate to the complexity of the pattern, the
closeness of the weave, and the type of knotting which is spec¬
ified in the contract. The more time-consuming the operations
asked for, the higher the weaver's wages are expected to be.2
According to the 1972 census, 72 per cent of carpet weaving em¬
ployment is to be found in the rural areas of Iran, though the
census gives a rather low figure since it does not take into
account all the women who are not in the direct employment of
someone and who weave for their own families. The main labour
force in the carpet industry in villages has been formed of
women and children.3 Thus, women in the villages of Iran must
1. Edwards, op. cit., p. 206; Oillion, op. cit., pp. 304-10; and Beck and Keddie,
"Introduction...", op. cit., p.6.
2. Dillion, op. cit., pp. 310-11.
3. Employment and Income Policies for Iran, (International Labour Office, 1973),p.47.
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take on not only the roles of mother and housewife, performing
their routine domestic chores under the most primitive condit¬
ions, and often working shoulder to shoulder with their menfolk
in the field, but also the jobs of carpet weavers who weave
regularly either as contract workers or as unpaid family labour¬
ers to supplement the income of their families. Of course, wom¬
en in most rural areas of Iran (but not in Doniq) have never
been "merely" housewives, because they have always worked in
the fields and in fact the major portion of agricultural work
is usually performed by them. The economic development and re¬
cent changes in Iran have not changed the pattern, but have
intensified it by introducing the carpet industry and other new
jobs into these areas where they have not been established be¬
fore. Doniq is one of those areas, as will be noted later. In
some villages, the rising incomes which farmers enjoy might
possibly allow them to let their wives give up weaving or do¬
ing field labour, since they can now afford to hire wage lab¬
ourers. However there has been only a slight drop in women's
participation in farm work and weaving due to the advance of
the capitalist economy into the rural communities.1
Generally speaking, while the carpet industry is one of enor¬
mous importance to the economic health of the whole country
and also constitutes an important part of the rural economy,
its worKers are the most downtrodden in the industrial labour
force. Receiving extremely low wages or no payment at all,
they are highly dependent on middle men who hire them and
give them credit by advancing payment for the product; weav¬
ers work in dreadful conditions - dark, damp and unhealthy
rooms; they have no advantages such as social security pens¬
ions, holidays or maternity insurance and their menfolk take
control of their finished products and the profits gained from
their sale. Most weavers are illiterate - 90 per cent of them
1. Sedghi and Ashraf, op. cit., pp. 201-15; cf. Halliday, op. cit., pp. 191-92.
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according to official national statistics of 1972® - all of which
goes to reinforce the belief that women form a huge reserve of
unskilled and cheap labour within the Iranian economy.
Under the Labour Law of 1949 the first attempt to regulate em¬
ployment conditions and employer-employee relations under the
law, children below the age of 10 or 12 must not be hired for
labour. However the law does not work very well, particularly
in regard to private industry and to various other types of em¬
ployment - in agriculture, for instance, and in handicrafts and
cottage industries, and also in work in the street and domestic
service.2 Hundreds of thousands of children under 10 years of
age, especially girls, work in the carpet industry and other
crafts in rural areas.3
History and organization of carpet manufacture in Doniq
As noted in Chapter 1, carpet weaving was not a traditional
industry in Doniq. It was completely unknown in the village
25 or 30 years ago when Xanimnana - a women from Ardaha,
a neighbouring village where carpet weaving was customary -
married a man from Doniq. She set up a loom and taught a few
neighbours and relatives how to weave carpets. But carpet man¬
ufacture did not expand in Doniq owing to the economic press¬
ure faced by families. According to the National Census, in
1966 there were only 16 looms in Doniq.* Those women who wove
mostly made kilim - a 'rough peasant rug' - which was used
locally or occasionally sold in the neighbouring villages or in
1. Employment and Income Policy..., op. cit., p. 47.
2. Ibid, p. 87; and Bharier, op. cit., p. 36.
3. Keddie, Iran: Religion, Politics and..., op. cit., p. 156. Similar conditions
were observed in Morocco's industrial sectors in regard to child labour during an
Anti-Slavery Society survey carried out in 1978; see Child Labour in Morocco's Car¬
pet Industry, An Anti-Slavery Report, (London, 1978).
4. National Census of Population and Housing. Iranian Statistical Centre, 1966.
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the town. Sometimes, if a woman's family raised sheep and had
sufficient wool, and (equally important) if the women knew how
to weave, she might use her loom to weave carpets as a luxury
item and thing of value for their household. The wool obtained
from a family's own animal resources was spun and dyed loc¬
ally by women and used in weaving kilim or for making socks
and shirts for family members, since these goods were rarely
available in the village during that period. Or the yarn spun
and dyed might be exchanged in the town market for everyday
consumer goods. Owing to the lack of modern tools for the
work, the whole succession of sub-processes such as shearing,
washing, combing and spinning by hand took the women a long
time. One woman who was interviewed estimated that it took her
three or four months to do all this work, even with the assist¬
ance of many female relatives and neighbours. In addition to
spinning and other processes, the laborious business of dying
wool with natural pigments was also women's work. The
dyestuff was not provided ready-made from the bazaar. Women
used (and still sometimes use) chalk or churned milk to turn
wool white. Aniline might be used for black and for other col¬
ours they used the roots of various grasses.
It was only after the 1960s' economic boom in the village
(which had been generated in consequence of land distribution
and of the introduction of capitalist relationships to the vill¬
age and even more by the distribution of low-interest loans
from the state credit institutions) that carpet making really be¬
gan in the village (see Chapter 1, p. 6°).
The success of Xahim-nana's enterprise soon spread throughout
Doniq. Daughters and v/ives were sent to learn how to weave
and the skill was passed on from relative to relative, neigh¬
bour to neighbour and friend to friend, so that the craft is
now a skill every woman is expected to have at her fingertips.
It is very uncommon to find a house without a loom and a
weaver, unless there are exceptional reasons for it such as old
Two sisters weaving a carpet.
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age, Immigration from another village or the town and conse¬
quent ignorance of weaving, or sickness and poverty. Out of
103 families in Doniq, 90 households possess looms and weave
regularly and 13 others own looms, but do not weave because
of one or other of the above-mentioned extenuating circumst¬
ances. Altogether carpet weaving is now an important source
of income for nearly all families in Doniq and provides a regu¬
lar job and an unending cycle of work for women.
Organization of production -
At the outset of the expansion of the industry some families in
Doniq used to weave for merchants from the town or for some
prosperous families of the village who supplied the raw mater¬
ials, claimed the finished products and paid wages to the weav¬
ers. However, nowadays with the exception of two families, all
families of the village are independent producers; they them¬
selves pay for the raw materials in advance and have control
of their finished product. The two families who cannot afford
to buy the raw materials in advance (even if they have enough
capital at some point in the year to purchase materials, they
cannot spare the money for the entire period taken to weave
the carpet) are employed by local people who raise sheep and
have extra wool in addition to what they need for their own
use. These two households of weavers who work for other vill¬
agers are supplied with the basic materials and there is no
limit to the length of time in which they must complete the car¬
pets. Whenever a carpet is completed, the contractor claims the
product and pays the direct producers something like 700 Tom¬
an: (£43) out of the 2000 Toman (£125) which is the total val¬
ue of the carpet.
The weavers in Doniq, who are made up mainly of women and
little girls, are specialised in only one of the carpet-making
operations: weaving. For yarn production, which was previous¬
ly carried out by the village women themselves, the weavers
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are now heavily dependent on specialist workers and on yarn
dealers in the town. Even the families who breed sheep and
have their own wool, prefer to have it spun and dyed by spec¬
ialists in order to be able to give more time to weaving which
is more productive and profitable. The techniques of weaving
in Doniq, as elsewhere in Iran are extremely primitive. The
hand-loom - ' Hana-to' is an upright one formed of wood in a
rectangular frame. It consists of an upper or warp beam - 'ust-
t'd' and a lower or cloth beam - 'alt-to', the ends of which
are fixed into slots in the side pieces - hanas. Under the cloth
beam there is a thinner beam - da& da£a to which the ends of
the upper and lower warps are tied. The tension of the warp
threads is maintained by another thinner pole - dal a&aji
which is positioned between the lengths of warp in the middle
of the loom. On the whole cotton and wool are the most common
materials used in weaving. The warp and weft of the carpet
are almost always woven in cotton since it provides a strong
foundation. Cotton is elastic and produces a strong and even
fabric which shrinks evenly and forms a good backing for the
carpet, since it does not slip in the floor. For knotting, wool
is used. To make each knot, the weaver grasps two warp
strings firmly in one hand and pulls them towards her so that
she can then form the knot with a length of coloured yarn, us¬
ually two or three inches long, which she hooks on to the pair
of warps. She repeats this action across the entire width of the
carpet.
The instruments used in this craft consist of: a p'idax - a sort
of combined blade and hook - which is used to knot the wool
and then to cut the yarn as each knot is tied; bijah - a comb
beacer - which is used for beating in the wefts passed above
each of the knotted stitches; dafa - a second beater like a
short blunt sabre with a heavy metal body and a wooden han¬
dle, used to beat down again on the whole length of the weft
thread crossing the width of the carpet so that the wefts are
evenly packed into the fabric; darax - a simple special comb
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- which is used to comb the woven yarns, and finally a pair
of big shears - qay£i used to trim off the ends of the yarn
when each row of knots is finished. When the carpet reaches
a certain height, it has to be lowered. To lower the carpet,
dal a^lji which is used to regulate the tension of the warp
is withdrawn from the middle of the warp threads so that the
warp becomes loose and the carpet is free. The woven part is
pulled up behind the loom, the weaver's seat is lowered and
the work of weaving begins again. The whole operation of knot¬
ting, cutting the yarns, passing and beating the wefts and low¬
ering the carpet is repeated over and over until the carpet is
complete. A carpet three metres long by one metre wide is made
up of 50 gul - flowers on the long side and each of these gul
contains 20 £in or rows of knots, measuring lengthwise, and
250 knots, measuring across the width of the carpet. This
means that a woman expected to complete a gul a day, has to
tie 5000 knots besides carrying out the other operations of pass¬
ing two wefts across the warp, beating them along their entire
length, combing the yarn and trimming off the surface.. This
may give some indication of how laborious, wearisome and mono¬
tonous carpet weaving really is.
The. kind of carpet produced in Doniq is of the tribal type
called kanara - runners - which are woven in various sizes.
The commonest sizes (in metres) are the "3X1" and the "4X1".
In other words, the size of kanara depends totally on the size
of the labour force in the household. Two or three women usu¬
ally weave a "4X1" and one women often weaves a 2X1. or 3X1
strip. The village women work on particular designs learned
from their mothers. The pattern is called *utri. The background
of this Sutri is a shade of camel with lozenge-she^ped medall¬
ions set against it. This type of carpet is one of the common¬
est, most famous kind of carpets produced all over North West
Iran. Two out of three medallions are red with a cream lozenge
in the centre and these shapes are bordered by dark blue.
Certainly the knowledge of a different pattern or style will dist-
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inguish one weaver from another.
The kanara woven in Doniq are not of good quality. Besides
the small size of the carpet, the type of knot used in it red¬
uces its value. The knots woven in Doniq carpets are not of
the closely woven kind. In Iran, the quality of carpet is recog¬
nized very easily by the quality of wool, and a number of
knots woven per seven-centimetre square. The following qualit¬
ies are produced in North West Iran: 25 x 25, 30 x 30, 35 x
35, 40 x 40, and 60 x 60 per 7 centimetre square. Of these
25 x 25 indicates a low grade carpet because only 25 knots are
woven per seven centimetres. This type of carpet is mostly used
locally. On the other hand, 40 x 40 or 60 x 60 carpets are of
very high quality because of their tightly woven knots.1 The
quality of carpet produced in Doniq is of 25 x 25 which is the
lowest grade and these rugs are mostly sold in the Azarbayjan
area.
Carpet weaving is a job which progresses very slowly. Women
in Doniq do not work at carpet-making in an organized way
and for set lengths of time. The work is carried out at home
and is therefore subject to interruption by family and house¬
hold duties. Consequently it is difficult to arrive at more than
a rough estimate of the time spent each day completing a
flower - 5000 knots. When one asks a weaver how many hours
she usually spends on weaving each day, she answers that she
does not know, but that she started her carpet, say ten days
ago or two weeks ago. Usually a woman's work is measured on
a monthly basis. Village women estimated that one woman is
able to complete a 3X1 kanara in three months and two or
three weavers can make a carpet of the same size in a month
and a half. However I timed one of the weavers to see how
long it took her to finish a row - 250 knots - in addition to
other operations, and consequently to calculate the number of
1. Edwards, op. cit., p. 58.
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hours spent per day in completing a "flower". She worked fast
and with accuracy and usually tied a knot with a flick of her
wrist and finished the row in 25 minutes. Thus approximately
10 hours appeared to be required to finish 5,000 knots. Norm¬
ally, a woman who has no assistance with her various house¬
hold tasks and her childminding makes an effort to complete
one flower (5,000 knots) a day, and two or three women who
work cooperatively on a carpet and who also assist each other
in domestic tasks are able to finish at least one and a half
flowers (7,000 or 8,000 knots) a day. Therefore, considering
that a 3X1 carpet is made up of 50 gul, it takes one woman 50
days and two or three women roughly 37 days to complete the
flowers of a carpet. Although the flowers make up the major
work involved in producing the carpet. There are also other
necessary and time-consuming procedures which must be taken
into account.
Before the work of weaving can begin, weavers must spend sev¬
eral days in preparatory processes such as forming the rough
skeins of ready-spun cotton and wool into balls and setting up
the warp on the loom. The business of laying the warp directly
on the beams takes roughly four days for two women to com¬
plete. In addition, throughout the production of a piece, a wea¬
ver has to repeat the performance of 'lowering' the carpet from
three or four times, which certainly occupies a few hours on
each occasion and postpones the daily completion of the flower.
Besides, at least two days are required to carry out some elab¬
orate work that is necessary to finish off the carpet. (A strip
of cloth is formed by passing the wefts back and forth through
the warps; then the warp ends are trimmed and knotted to form
fringes and to end the selvedges of the carpet). Finally, when
a whole piece is completed, a weaver normally has to take a
week off until the finished product is marketed and an extra
supply of yarn is provided for the next weaving project. All
these stages in the work, then, cause delay in production, so
that, on average, three months are required for one woman to
- 322 -
finish a whole carpet and six weeks for two or three weavers.
However, in spite of the long hours weavers spend making car¬
pets, the basic materials used in weaving are not of good qual¬
ity, with the result that the carpets fetch low prices and the
earnings they bring in appear quite insignificant and inconsis¬
tent with the time consumed in their production. If the same
number of hours were spent in weaving with fine materials, the
profit margin would be much greater. The total price received
for a piece of kanara is 2,000 Toman (£125) of which 700 Tom¬
an (£43) is kept back to buy a new supply of materials and
so only 1300 Toman (£81) is left to represent the wages for 10
hours of work a day for three months for one woman and the
wages of six weeks work by two or three women. Families can¬
not afford to pay for better quality raw materials; nor are
they willing to take the risks involved in higher investment.
Nevertheless, like women in North London who do piece work at
home under contract to a firm or to its intermediary,1 women
in Doniq did not appear to consider their income in terms of
the time it took them to carry out the work, nor in relation to
the market value of their product. They appeared to be urged
along in their work chiefly, and maybe only, by the need to
earn cash. They assess their earnings in terms of the overall
sum they bring in in every month or every three months, seem¬
ingly giving scarcely any thought to the number of hours they
have to work to realize the money. Indeed, even if the income
resulting from carpet weaving does not appear to compare fav¬
ourably with the time and effort expended on it, nevertheless
(as will be discussed later in this chapter) in comparison with
the total income and expenditure of families and the income
brought into the families by their menfolk, the overall profit
made annually from the carpets completed by these women is of
enormous economic importance to their families.
1. E. Hope, M. Kennedy and A. Winter, "Homeworkers in North London", in Barker and
Allen, op. cit., pp. 88-108, especially p. 97.
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Owing to the intense economic need felt by families for the "car¬
pet income", women themselves feel a powerful sense of duty to
work at carpet weaving and regularly concentrate on it. But
the male members of households play the role of chief organiz¬
ers and controllers. Women are asked and expected by their
male relatives - fathers, brothers and husbands - to complete
a "flower" (5,000 knots a day) at all costs. Women said that
their menfolk often asked them not to do any other domestic
duties but just to concentrate on weaving. However the women
asked resentfully how it could be possible to avoid the essent¬
ial jobs of cooking bread, processing dairy products and doing
cleaning and washing up, and just spend the whole day weav¬
ing. One of these women said,
"even if men seem to be honestly asking their wom¬
en just to weave carpets and not to do any other
domestic tasks, in reality when the house is un¬
tidy or their food and tea is prepared a bit late,
they get angry and even beat their wives up. A
few days ago 1 unintentionally served my hus¬
band's tea in an unwashed cup; he got angry and
threw the cup with the tea out into the court¬
yard."
Late every evening, the men in the village check their women¬
folks' carpets to see if the expected amount has been woven.
If the flower has been completed and some more rows have even
been added to it, they are very happy and cheerful and may
exchange some words with the women and children; otherwise
they will grumble for hours and hours. The men in the village
hardly concern themselves with how their women manage the
daily weaving of five or eight thousand knots along with other
domestic activities. They only receive the work from the women.
Generally, they are serious and severe in the households, esp¬
ecially in relation to weaving. 1 asked a male informant if he
helped in the household or asked his wife how she handled all
her many jobs at the same time. He said,
- 324 - (3^S0
"We know our women very well. If we help them or
ask how they manage their work, that very moment
they get up from the loom and pretend that they
are sick and cannot weave. If you are not ser¬
ious, the work cannot progress. Instead of helping
her or asking how she is feeling, it is better to
give her a bit of a spanking from time to time to
make her work faster and more regularly."
It is important, in fact, to consider just how women do tackle
their domestic duties along with 10 hours of weaving. On the
one hand a woman's primary role is to be a mother and house¬
wife. On the other hand, at the same time and in the same
place she is a productive worker and income earner who funct¬
ions under the pressure of domestic responsibilities, the control
of her menfolk and out of financial necessity. On the whole,
women are unwilling to curtail their services to their husbands
and children. They try to fit weaving around domestic routines
and not vice versa. It is done in whatever odd time is avail¬
able during the day between housework, cooking and looking
after children, or late in the evening.
In households where there is only one woman, she usually con¬
centrates first on the domestic tasks, then in the evening she
sits at the loom, often until after midnight. Nevertheless a wom¬
an is often unable to complete her piece within the expected
time. She asks an unmarried sister or another girl closely rel¬
ated to her who has finished her own carpet and is on "vacat¬
ion" (usually weavers take a week off after completing every
piece) to be an Imaji - 'helper' - to assist her in weaving.
Women never go as Imaji to strange households unless they are
very poor. The Imaji is not paid, but is given a good lunch
- usually broth which relieves the monotony of bread and yog¬
hurt. A poor girl might be an Imaji for a month, weaving from
seven o'clock in the morning until 7 o'clock in the evening
and in the end she might be given a pair of shoes or a veil,
as a present. The price of this gift would be four or five
pounds at most. The Imaji system is currently used among relat-
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ives and neighbours on the basis of reciprocal help. A woman
who is given help with her weaving is expected to give help
in return , not simply with weaving, but on any other occas¬
ions.
The situation is different for women who make up a labour
force of three or four in one household. In this sort of house¬
hold, younger women usually concentrate on weaving and. the
older ones deal with the routine domestic tasks. For instance
in a nuclear household, where a mother has her unmarried
daughters living with her, the latter usually form the primary
labour force in weaving. Their mother does the housework and
often plays the role of manager and controller, substituting for
her husband, though she herself sometimes joins her daughters
after she finishes her daily jobs around the household. Daugh¬
ters constitute an important labour force in the carpet industry
when they are very young. They start to learn weaving when
they are under five years of age, when they combine it with
other tasks. But until seven or eight years, they are rather
better at child-minding, fetching water or fuel and at washing
at the river than at weaving. Normally from the age of 8-10
they begin to be more productive and to work on carpets full-
time, which means during all the daylight hours and even dur¬
ing some hours after nightfall with a very small paraffin lamp
beside them, giving off poor light. They often have their meals
at the loom and their encouragement to weave is the sound of
the wefts being beaten in a next-door household. Sometimes,
little girls hold bets with each other in the evening before
they start weaving and check each other's work the following
morning to see which of them has been more nimble and woven
more than the other.
In extended households where brothers live with their families
or parents live with one or two married sons, carpet weaving
is usually the job of the youngest daughter-in-law who sits on
the loom long hours a day along with one or two of the unmarr-
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ied daughters of the household. For a young wife who has re¬
cently entered a strange household, this is the time when she,
as a newcomer must prove her efficiency and loyalty to the
group by weaving diligently. The older sisters-in-law (HBW) or
mother-in-law control her work; if she shows the slightest lazi¬
ness or slowness, they give her a warning and sometimes com¬
plain to the menfolk of the household who will warn her fur¬
ther. The out-put of carpet-weaving is always greatest and
most satisfactory in the nuclear household where a mother lives
with her unmarried daughters and in the kind of extended fam¬
ily where there is a mother-in-law with only one newly marr¬
ied daughter-in-law. In the first type of family, the independ¬
ence of the household and the close identification between moth¬
er and daughters seem to be incentives to the women to weave
vigorously and to achieve an effective output of carpets. In
the second kind of household, although the young daughter-in-
law does not really identify with her mother-in-law or feel un¬
ited with her, her insecure position and the fact that she is
subject to the authority of her mother-in-law makes her weave
hard and produce more than is usually expected of one woman.
The quieter and more passive she is and the harder she
weaves, the sooner and better her relationship with her in-laws
will stabilize.
In contrast to these two kinds of families, in households where
two or three sisters-in-law (HBW) live together, especially wom¬
en who are middle-aged and have given birth to many child¬
ren, the hierarchical relationship between them has to some ex¬
tent been eliminated and therefore carpet-weaving does not pro¬
gress very quickly. In fact, the output is not even as great
as that produced by one woman in a nuclear household. For
there is usually rivalry and competition among the sisters-in-
law. Each of them shirks her share of the work and leaves the
responsibility to another or they all expect to sit at the loom
in the same time, which is impossible because other tasks
about the house would be left undone. In this way, unpleasant-
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ness breaks out among them and a carpet may stay on the loom
for six or seven months although there are two or three co-wor¬
kers and normally they would be able to complete a piece in
one or two months. The saying was often repeated that when
women live in extended households they are unwilling to weave
for their in-laws, but as soon as they move away from their
in-laws and set up an independent household, they start weav¬
ing on two looms, one during the day and another one during
the night. The reason suggested by women themselves, was that
in communal living, however hard you work it is of no use to
you. Other people who are not related to your own family and
who outnumber you, will receive more benefit than you and en¬
joy a better life, or even if you go to a lot of trouble and
self-sacrifice by weaving night and day, later on when you sep¬
arate from the in-laws or the property of the family is divided
among its various members, you receive merely the same share
as a woman who has enjoyed herself and has not worked as
hard as you worked. On the other hand in an independent fam¬
ily where you live with your husband and children, you are
sure that when you work hard at your weaving and produce
more, the profit will go to your own children and will improve
th standard of living of your own family. Because of this, in
most patrilocal extended families, even if several families live
in the same establishment, the men of each family see it as ad¬
visable to set up independent looms for their wives to work on,
each man is then free to spend the income from his wife's weav¬
ing independently. In this way the women are encouraged to
persevere in weaving.
In addition to pressure from the men, another encouragement
for women in carpet weaving is the force exerted by women
themselves. On the whole, skill in weaving is considered a
mark of social distinction and adds to the reputation of a wom¬
an among women themselves. Anyone who weaves regularly and
rapidly and shows special skill, is known as smart and effic-
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ient and is a target for competition and envy. She is spoken
of by the men and also among the women as la6in - a clever
and active woman whose husband is a very lucky man. On the
other hand, a weaver who appears rather lazy and who does
not complete her piece in the expected period, is often re¬
minded of her failings and even blamed and ridiculed by neigh¬
bours and female relatives. Just as women compete in the busi¬
ness of having children they also compete over productivity in
carpet weaving. A woman never likes lagging behind a rival
weaver. There are always inquiries made among them at the
spring or the mosque, at weddings and other social gatherings,
"how much have you woven?", "when did you start?", "how
many carpets have you woven this year?" The answers give the
questioner some idea of how to adjust the pace of her work to
match or even outstrip her rivals.
Economic importance of carpet weaving
Unlike other domestic routines, carpet manufacture is regarded
by men as 'work' and as 'important', because it brings in mo¬
ney and because its contribution to the income of the family is
visible, obvious and vital. In the first chapter 1 discussed the
recent modifications in the way of life of the village and the
new wealth which has been introduced to Doniq as the result
of the expansion of the carpet industry. Here I should like to
indicate in more detail the regular contribution the industry
makes to family subsistence. To clarify the significance of the
contribution of the industry, it seems essential tc give details
of the annual consumption of a family in terms of basic necess¬
ities as well as to describe the contribution which is made by
land and animal husbandry, two other important resources of
the villagers. As indicated before, the villagers' staple food
consists of bread and dairy products which are produced loc¬
ally. Most families' plots of "land are too small to supply their
annual requirements of flour for bread and fodder for animals,
quite apart from providing them with a surplus to sell for
Second-hand clothes dealer.
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cash, which they need to buy consumer goods.
Supplementary supplies of fodder and flour have to be pur¬
chased to cover certain times of the year. There are certain
other commodities which must also be purchased to supplement
the villagers' basic food, not to raise them to an ideal stand¬
ard of living, but simply to allow them to survive in the vill¬
age. These basic items include sugar, tea, salt and paraffin.
Of course, other commodities such as meat, rice, various kinds
of beans, potatoes, tomatoes, onions, green vegetables, fats
and so on are purchased, but for special occasions such as
weddings, funerals and feasts and when guests are expected.
Besides, each household has to be supplied with a certain am¬
ount of clothing. The villagers' clothes are mostly cheap, worn-
out second hand things which are bought in the town or occas¬
ionally in the village itself, in which case they are brought
to the village from the town by the kuhna paltar satan - 'the
second hand dealer'.
Apart from all the supplies which must be purchased regularly,
the villagers need savings for emergencies and in particular
for medical treatment and medicine which is the main usurper
of the villager's wealth because he is at such a disadvantage
due to the poor hygiene in the village and to malnutrition and
lack of medical services. Besides, there are various necessary
journeys which a villager has to make during the year. These
include visiting married children, for instance, or taking part
in the weddings and funerals and so on of relatives who live
in the town or in neighbouring villages. Because of the recent
improvement of transport, as the result of which people have
easy access to the town market, the establishment of two stores
in the village (which put the villagers within reach of supp¬
lies for most of the year) and the regular visits of the pedlar
who brings fruits, vegetables, cloth and varied stocks of nec¬
essities to the village, the consumption of all kinds of goods
has increased among the villagers. Unlike the former situation
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they no longer have to go without sugar or tea and other nec¬
essary commodities for days on end (see Chapter 1, p. ) or
as one informant put it they no longer need to keep in a box
an apple which happened to be given to them by a visitor arr¬
iving from the town, taking it out occasionally to look at it
or smell it. Nowadays, most of the villagers have fruit to eat,
even if it is from time to time and at least two or three times
a year they are able to buy meat. Items bought in the town
cost least, while goods in the village shops are more expensive
and the pedlars charge most of all. Consequently village people
like to make the most of their purchases in the town whenever
possible.
It is in fact, very difficult to give a general picture of the
annual revenue and the consumption of food by all the families
in the village because the number of family members, the num¬
ber of flocks and the sizes of the strips of land they own,
vary considerably. However I have chosen a sample family of
6-8 members with 7-10 cattle and 3 acres land since this is
about average for Doniq. Discounting such extra expenses as
goods only occasionally consumed and focusing on the expenses
of the family's basic food (flour, tea, sugar, oil and fodder
for animals) I have attempted to draw a rough picture of their
annual income and expenditure and to clarify the contribution
of carpet making to it.
On average, the family under consideration consumes annually
5 xarvar - (1500kg) at a cost of 2272 Toman (£142) in flour
for bread; 1000 bales of fodder costing 10,000 Toman (£625)
plus 1860kg cotton seed and straw valued at 4960 Toman
(£310) for animals. They also require approximately 2200 Tom¬
an (£135) for tea, sugar and oil. The total sum of money
needed comes to about 19,500 Toman (£1,212).
As noted in the first chapter, the farmers traditionally divide
the land, irrespective of its size, into two parts. One part is
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farmed one year and the other is left to lie fallow for a year
before being farmed again. Thus, a farmer may benefit from on¬
ly half of his land in any one year. That is to say that out
of three acres of land, only 1.5 acres can be utilized each
year. On average, 2 xarvar (SOOkg) of wheat and grain (val¬
ued at 1,296 Toman - £81) and 300 bales of fodder (3000 Tom¬
an = £187 in value) are harvested yearly from 3 acres of
land. Of the wheat and grain obtained, 150 kg is kept for cul¬
tivation, leaving 450 kg for annual consumption. In relation
to the husbandry of animals and the benefits to be gained
thereby, people estimated that apart from the dairy products
they retain for consumption in the household they are able to
produce 10kg butter for sale per month, or 120kg yearly. At
the current price (£2 per kg) this raises a total of 5,952 Tom¬
an (£372). Thus the total income brought in from the basic res¬
ources - farm land and flocks is about 10,240 Toman (£640).
The Table shows the details of the discrepancy between food
production and food requirements for a family of six to eight
members ov/ning seven to ten animals. Table A demonstrates the
situation if the family owns 3 acres, and Table B indicates the
results of the same calculation when the family has a piece of
land of only 1? acres.
TABLE As 3 Acres






600 kg 1.296T (£81) 1500 kg 2,272T (£142)
300 kg 3,000T (£187) I 1000 kg 10,000T (£625)
| 1860 kg 4.960T (£310)
120 kg 5,952T (£372)




TABLE B; lj Acres
Total Produced Total Required
Flour j 300 kg 656T (£41) 1500 kg 2.272T (£142)
Fodder | 150 B 1.504T (£94) 1000 B 10.000T (£625)
Cotton seed 1
! 1860 kg 4.960T (£310)
Tea, sugar, oil 1
Butter | 120 kg 5,952T (£372)
j Total 8 ,112T (£507) Total 19.500T (£1,212)
Deficit 11,2801
(£705)
Although the family of 6-8 members owned 7-10 animals and 3
acres land producing goods with a market value of £640 from
their primary resources, they required £1,212 to meet their ann¬
ual needs. Productivity is still less for families owning less
land (one and a half acres) and none for landless families. It
should be borne in mind that £640 or £705 are required to supp¬
ly only basic items of food (flour, dairy products, tea, sugar
and oil) and villagers certainly need extra money for clothing,
medicine and other necessities. Although they may sometimes
sell of one or two animals and men may work as casual labour¬
ers in the nearby town and so contribute to the required am¬
ount, the major burden of bridging the income gap falls upon
the carpet weavers. The number of pieces produced in a house¬
hold depends on the number of women. The more their number
in a household, the greater the profit. On average, 4 pieces
of carpets are produced by one woman per year, the total prof¬
it of these amounting to 5,200 Toman (£325) while 8 or 9
pieces, (valued at 11,696 Toman = £731) are normally produced
in one year by two or three women. These pieces are of enorm¬
ous importance to the family's livelihood, supplementing the fod¬
der for animals and flour and other necessary goods for the
family. By working very hard most women have been able to
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save their families from poverty and some have even made it
possible for their husbands to give up having to work as wage
labourers in the towns, so that now they organize permanent
jobs for themselves such as sheep breeding, or they may open
a shop for example. Some people have bought the land of peo¬
ple who have left to go to the city for some reason or other.
One woman said,
"Vie have only 1 acre of land which is of no value.
We had only one buffalo when we separated from
his family. I have been working very hard. There
was a year v/hen I completed 8 carpets, though I
was on my own. We were eventually able to add
to our animals. He used to work as a construction
labourer in Sarab or sometimes he went to gonbad1
- (a major city in the North West of Iran) to sell
watermelon in the streets. Last year we managed
to make six carpets. My husband sold them and op¬
ened a shop and bought a motor-cycle for himself."
Another said,
"We don't have land at all. My husband always
used to go and wander about from town to town to
find a job. Now I don't allow him to go. We live
only on the carpet money. I weave day and night
and let my children and husband have a good
life. He doesn't need to worry about the expenses
and winter provisions."
Marketing -
Although families in Doniq are independent producers who own
their tools and materials for carpet manufacture, and take
charge of marketing the carpets, nevertheless, in the final ana¬
lysis as Sencer Avata (1979) notes in describing the independ¬
ent weavers of Anatolia, their conditions of production and par-
1. The reason that this woman's husband used to go to Gonbad in search of work (rath¬
er than to some other major city) was that he had some close relatives living there,
who provided housing and sometimes even food for him without charge.
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ticularly their incomes are subordinate to capitalists in indir¬
ect and disguised ways.1 To market the finished producets, the
producing households are dependent on the nearby town's car¬
pet merchants. Sometimes the town carpet dealers sent their re¬
presentatives to the village to buy the finished carpets. When
the agent comes to the village, all the heads of the household
bring the carpets woven by their womenfolk to the village
square and bargaining takes place there between the village
men and the merchant's agent. However it is more customary
for the head of each household to take the completed work to
the wholesale merchants or yarn dealers in Sarab market,2
there various methods of business may be entered into. If the
peasant needs ready money, he has to accept whatever price
the wholesale dealer may offer him; otherwise, the peasant him¬
self sets a price for the carpet, and after reaching an agree¬
ment with the merchant he leaves the carpet with him. The mer¬
chant then enters into his own bargaining with prospective cust¬
omers. When the carpet is sold by the dealer, the dealer pays
the peasant the price agreed between them earlier on. But the
profits obtained through the final bargaining go to the merch¬
ant, not to the peasant.
Frequently the merchants or wholesalers deliberately criticize
the head of household for alleged faults in the quality, design
or colour of the carpet in order to be able to buy it for as
low a price as they can, though the criticism might not be at
all pluasible. The merchants are completely in control of the
timing of sales, and of the prices of the finished products,
often reaping a large part of the surplus created by the direct
producers.
1. S. Ivata,"Capitalist Subordination of Household Production, Carpet Industry: Turk¬
ey", Discussion Paper for the 8.S.A. Development Group, 1979, pp. 1-34 (pp. 9-10).
2. The merchants who sell carpets are more often than not the people who deal with
selling the yarn. Therefore, they control the cost of the yarn and the cost of
carpet manufacture as well as the prices of the finished product. They do not
engage in credit giving to the weavers.
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Of course the direct producers in Doniq are women, who have
no control at all over the products of their own labout, be¬
cause their carpets are marketed and the income controlled by
their menfolk. Because of their seclusion, their work is carried
out in private and in a "non-visible" workplace, and they are
unable to have direct contact with the market to exchange their
own products. A woman must always have a male protector to
carry out for her the transactions involved in selling carpets
and buying raw materials. Father, brother or husband usually
concern themselves with the job and if they are not available
the woman asks a more distant male relative or a neighbour to
barter her products for her. Even when the carpet is sold in
the village itself, the direct producers have no right to take
part in the bargain. It is not for a woman to show herself or
to talk to na-mahrara - 'men permitted in marriage'. More im¬
portant, since a man is the manager of the family's business
affairs and the major decision-maker about its internal and ex¬
ternal affairs, it is for him to make any decision associated
with carpet production. Any inquiry or comment on the part of
the woman is taken as interference in the domain of men and
as a threat to their authority in the household and over their
wives. When Gulzar asked her son how much he had sold the
carpet for, he answered,
"This time you asked about it, next time try not to
do that. If you do, all your feet and hands will
be broken."
In another case Sakina had woven four carpets the previous
year. She did not want her husband to sell them yet, for she
thought they were not particularly in need of the income from
them. But her husband ordered her to roll them up and prepare
them for him to take to the market. Sakina resisted and re¬
fused to do so. The husband became so angry that he got out
the scissors to cut the carpets into pieces. The wife appealed
to an old man living in her neighbourhood to go and save the
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carpets and also to mediate and ask the husband to forgive Sa-
kina and assure him that she would not interfere any more. In
the end, although women manufacture carpets and their contri¬
butions are of great importance to the families' budgets, it is
the menfolk who take control over their income through organ¬
izing the sale of the carpets.
It is also the men who make decisions about spending the in¬
come from the women's work. Men purchase the requirements of
the houshold from the local shop or the town. Depending on
their personalities they may be thrifty about their purchases,
to the extent of not even buying enough of the goods that are
absolutely essential, or they may be indulgent and apart from
purchasing the necessary daily consumer goods, they may go
on to buy some other basic items. It does not depend on the
economic position of families. There are men who refuse to pur¬
chase sugar, tea, oil and other subsistence supplies for their
families, though their economic position would allow such pur¬
chases. And there are others who not only buy the daily con¬
sumer commodities, but may also for instance purchase veget¬
ables and fruit which are rarely consumed by families in the
village.
Indeed, a woman who weaves carpets regularly can merely ex¬
pect to be provided with the family's subsistence needs - food
and clothes, but nothing extra. Women are rarely supplied with
"pin money" which is often needed for their children or so that
they may sometimes contribute to xeir-u--£ar - 'good and bad
events' - and make some little exchange of gifts which is a
customary token of the bond of friendship among men and wom¬
en alike. In desperation most women resort to stealing to meet
their needs. They steal butter, eggs, wool and wheat during
harvesting time to barter them with pedlars. Of course in some
households there is no opportunity for them to do this, because
the men make constant checks on their stocks of goods and live¬
stock, and some were reported to check the hens before leaving
- 338 -
home every day to find out if they are going to lay eggs. Al¬
though women contribute increasingly to the family's income,
the men control the marketing and receive the money, and it
is they who are considered the only bread-winners. All the pro¬
perty and items cf household use are considered to have been
earned by men and to belong to them, and women have no
right to use them without the permission of their men. The vill¬
age mulla (religious leader) has taught both women and men
that since the men earn the livelihood, it is unlawful - haram
- for a woman to spend so much as a penny in the household
without her husband's permission. If she does so, it will be
considered theft and will be punished in the other world. A
woman is not allowed to lend anything out from the household
or spend anything to foster her own relations with her friends
and relatives without the permission of her male relatives. Wo¬
men are responsible only for taking care of the household
items. If something is broken or missing, they will be regarded
as responsible and considered inefficient and deserving of pun¬
ishment. Very often during my stay in the village a woman was
badly beaten by her husband because she or one of the child¬
ren had broken a cup. In one case, one of Haj-Xan'im's child¬
ren lost the screw of a pressure cooker. Her husband beat her
severely and warned her that he was going to sleep and that
she should attempt to find it by the morning. If she failed, he
would kill her. She searched for it all over the house; she
looked in the ashes in the oven, all through the animal drop¬
pings in the stable, and all the mud in the courtyard, but
could not find it. In early morning before her husband was
awake, she went to one of her neighbours to borrow the screw* o
from their pressure cooker so that she could pretend to her hus¬
band that she had found it. She promised her neighbour to
bring it back when she had managed either to find her own to
to give money to someone to buy one from the town market. I
was told of many cases of this kind. In another case, an infor¬
mant reported that a few days previously her neighbour,
Mansumah, had broken a bowl. From fear of her husband, she
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hid the broken pieces in the hens' nest. When her husband was
feeding the chickens, he noticed the broken pieces. Immediately
he went and asked his wife to prepare a cup of tea for him
saying that he wanted to drink it from that very bowl (drink¬
ing tea in small bowls is quite common in the village). His
wife said that she had lent the bowl to his sister. The hus¬
band followed up the matter; and he went to his sistere to ask
for the bowl. As soon as he had gone to check with his sister,
his wife took the pieces out of the nest and hid them in the
ashes of the oven. Her husband came back and said that the
bowl was not in his sister's hands and that he had seen it
lying broken in the nest in the morning. He beat his wife for
three hours continuously so that she became unconscious and
her entire body was bruised. While he was beating her, he
told her that he hud instructed her several times before that
whenever she or the children broke something she should let
him know right away. Then if he wanted to beat her black and
blue he could do it immediately to save himself (and her) from
further effort. Most women are frightened of their husbands
when something happens to any of their household items. Gener¬
ally they make an effort to replace the broken item with some¬
thing the same colour, size and quality at all costs without in¬
forming their husbands.
When a woman's husband dies, if her children are very young
and she does not have a son old enough to take charge of the
household, the mother runs the household; weaves carpets,
earns their living and takes care of the children, but all the
economic affairs and the family's property are taken charge of
and controlled by her husband's male relatives. She has no
power to take decisions about any of the family property. Saf-
ura (26 years of age) whose husband had been dead for five
years, had three children, one daughter nine years old and
two sons aged respectively fourteen and four. Her 14 year old
son managed the land and took care of the animals and the
mother wove carpets. But the eldest brother of her husband
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came over occasionally to check up on everything, to see what
had been lost or added to the household. The woman said,
"We didn't have enough money to meet our needs for
this month. I asked my brother-in-law to allow us
to sell one of our cattle, but he refused."
In summary, although a woman may be a carpet weaver and
therefore a direct producer who furnishes produce regularly for
sale in the market, she has not direct relations with the mar¬
ket. Her products are marketed by the men, and the income
from her work and the use of the money remain in the hands
of men. Money is their privilege and she remains totally dep¬
endent on men, even for her most basic needs. In fact, in this
connection, two sorts of injustice are exercised in relation to
the weavers of Doniq. On the one hand, the real profit of their
work is reaped by capitalists, and because the sale of the car¬
pets takes place indirectly through male members of the family,
the women themselves never recognize their position. On the
other hand, the income from their labour does not belong to
them and their dependence on their male relatives is incompat¬
ible with the extremely hard work that they do and the high
proportion of family income which they produce.
The effects of carpet weaving
Some sociologists have noted that changes in economic bases
and relations lead immediately or gradually to changes in be¬
haviour and in social values. Joan Scott and Louise Tilly, for
instance, in their historical paper, "Women's Work and the Fam¬
ily in the Nineteenth Century", have examined what happened
throughout Europe when a traditional economy in which family
and household formed the crucial unit of organization was urb¬
anized and industrialized and production was concentrated in
large workshops. Family structure changed and with that came
alterations to the interdependence of family members, relation-
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ships between the sexes and many social values.1
Starting from the same assumption, 1 have examined the situat¬
ion in Doniq and have found that there, too the recent econom¬
ic developments and the introduction of the carpet industry
seem to have led to some modifications and transformations in
cultural values, and relationships within the family which have
had some positive as well as negative impact on women. I am
going to discuss the impact of carpet weaving on women's pos¬
ition in the same order as has been examined in the previous
chapters in relation to their traditional work. Firstly the area
of marriage will be covered, then domestic labour and finally
childbearing.
Marriage
(1) Economic dependence of women
The recent developments and the changes in the economic basis
of Doniq society has resulted in alterations in the type and
amount of work required of women, involving them considerably
in an income-creating job. Yet no transformation has occurred
in the economic dependence of women.
A woman cannot make a claim on her father's estate, though
she might contribute to the income of her father's family for
years before she marries. Her legal religious rights are appro¬
priated by her natal family's male members while the products
of her labour are taken charge of by her husband who is privi¬
leged to do so on account of his 'maleness' and his rights to
guardianship. In spite of all her work, a woman is regarded
1. J. Scott and L.A. Tilly, "Women's Work and the Family in Nineteenth-Century Eur¬
ope", in Comparative Studies in Society and History, 17 (1975), pp. 36-54; see also
A. Blukbasi,_"Farhang-e Jameeh va Sixt-e Ejtema'i, in Majalle-ye Mardom Seriasi
va Farhang-e*Amme-ye Iran, 2 (1354 sh.), pp. 9-56.
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and called by both sides (natal and affinal families) kasih -
one who herself does not earn a livelihood and is always de¬
pendent on people for maintenance. Parents often refer to their
daughter as kasih - and for this reason they tend to be very
compassionate towards her. In addition to sending presents to
her on many occasions, they try to call on her frequently on
ordinary days, taking things for her and checking to see how
she is faring in her husband's house. Both sides believe that
the strange man has no absolute obligation to provide for her.
Her natal family should cooperate with her husband to main¬
tain her. When she falls ill, her blood-kin are expected to con¬
tribute to her treatment. The 'stranger' does not feel total res¬
ponsibility, for there is always a possibility for him to replace
her. The regular contribution of a woman's natal family to her
maintenance affects her husband's treatment of her.
*
Furthermore, under Islamic law, a woman in the position of a
wife is entitled to receive a portion of her husband's estate.
She is entitled to a fourth of her husband's property if she
has no children; otherwise she receives an eighth.1 In Doniq,
both in theory and in practice, it is acceptable for a wife to
receive f of her husband's estate if she has children; other¬
wise she is entitled to 1/13 and the remaining part belongs to
her deceased husband's brothers and children. Of course, her
inheritance is hers only on the condition that her husband
willed it to her. If a husband did not wish his wife to receive
property, his wife cannot receive anything from his estate,
though she may have worked in his house throughout her life.
Another important point is that what she receives normally in¬
cludes only moveable items such as flocks and household arti¬
cles. Fixed property like land, buildings and so on rarely
forms part of her inheritance. Since it is impossible for a wo¬
man to live on moveable and household items alone and since,
1. Quran, 4:11-12.
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owing to the 'pardah system' and to male domination of socie¬
ty, a woman always needs a male relative for protection and
to execute her affairs, mothers almost always choose to give up
their inheritance to their sons and to live under their protect¬
ion. Only one woman has been reported to receive land from
her husband in his will. She preferred to live in an independ¬
ent household and to spend the income from the land independ¬
ently. The village women said that she is the only woman in
the village who enjoys economic independence. The land is
worked by her sons, but its income is alloted to her: she also
weaves carpets regularly and takes full control over her out¬
put. Her sons sell her products in the market and hand over
the profits to their mother. It is for her to decide how to
spend her income in whatever way she wishes! She goes to vis¬
it her married daughters living away from Doniq at any time
she wishes, taking them presents and spending money on her
grandchildren and thus she enjoys a special respect among her
relatives. But it was pointed out explicitly that the sons of
that woman are very exceptional because no son normally acc¬
epts the responsibility of managing the land and undergoes a
great deal of trouble to work the fields and yet delivers the
income to his mother to spend just as she likes.
However, we see that under normal circumstances, a woman is
always dependant for her maintenance on her male relatives
throughout her life. No change has taken place in her economic
status. Her inheritance entitlements are ignored and her seclus¬
ion from contact with the market deprives her from having
access to the income generated by her work. She receives only
ephemeral things such as clothing and foodstuffs and this emph¬
asizes and highlights her reliance and dependence on men for
even the smallest of her basic requirements. Therefore, marr¬
iage is still the only source of financial support for women in
Doniq.
Nevertheless, as the result of the expansion of the carpet ind-
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ustry, some features of the 'marriage institution' have been
modified - bringing with them minor changes in the status of
women.
(2) Eligibility for marriage
The skill of carpet weaving is now considered an important crit¬
erion in the choice of a girl for marriage. The girl who does
not know how to weave has little chance of marriage, however
beautiful she might be and however good the background of her
family might be. Carpet weaving is considered a sign of effic¬
iency for an unmarried girl and a new bride. A new bride who
knows weaving, especially is she shows special speed and skill
in weaving, can lead a more peaceful life with her in-laws
than the one who does not weave. Before the development of the
industry in the village, informants reported, families used to
prove the work efficiency and capability of new brides by mak¬
ing them pour water from one narrow-necked jug to another. If
the bride did it in the correct way so that not a drop was
spilled on the floor, she was considered capable of hard work.
It was also reported that before the growth of carpet manufact¬
ure, those girls who had a large group of male (brothers and
maternal and paternal uncles and cousins) received many good
offers, because either her male relatives would add their alleg¬
iance to her marital male kin (emphasis on the power relation¬
ship in the village) or the bride herself would receive many
presents at festivals because of the large size of her kingroup.
With the development of the industry these criteria are no long¬
er so vital. Any girl who knows how to weave and who is not
defective is considered an ideal wife and receives an approp¬
riate offer at the proper time. If she cannot weave, a girl's
marriage opportunities are diminished, or if someone proposes
for this sort of girl, it would be on the condition that she
would learn weaving during her betrothal time.
However, on the whole, among unmarried girls it is very excep-
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tional to find a girl who does not know how to weave. The old¬
er women have experienced from their own in-laws the merits
of weaving and the disadvantages of not weaving. They know
very well that if a woman does not contribute to her family's
budget by weaving, she will not be able to lead a contented
life. Therefore, they play an important role in ensuring that
the young women in their charge will learn weaving from early
childhood and that each girl will be an expert by the time of
her marriage. Mothers feel very proud when their newly marr¬
ied daughters produce for their in-laws more carpets than norm¬
ally expected.
(3) Age of marriage
Another change which has come about because of carpet product¬
ion by women is the age of marriage. It has been indicated in
the chapter on marriage that women used to be given as brides
at a very early age. The census on the age of marriage indic¬
ates that the majority of women in the age group of 35-65 were
married at the age of 8-10. Informants pointed out that most
women who were married a number of years ago were carried
to their husbands' house in their parents' bosoms and admitted
that the consummation of marriage during childhood had dam¬
aged their health. 1 came across some women of the same age
group whose backs were bent. Without my asking, they said
they were not born like that, but as the doctors had told
them, the reason for the deformity was marriage during child¬
hood and the fact that they had begun having children when
they were mere adolescents. Some other women complained about
womb diseases and lumbago and complained about their own par¬
ents who had brought about these unfortunate problems by send¬
ing them to their husbands' households so early. Various reas¬
ons and justifications were put forward by parents for marry¬
ing off daughters who were still children. One important reason
was the poverty of the parents. The carpet industry was not
then practised in the village and girls were, thus, 'unproduct-
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ive' and therefore 'useless' burdens whom their parents were
anxious to send away as soon as possible so that they would
be free of their maintenance.
Haji Majid (85 years of age) who had seen four daughters of
his sent out into marriage at 8-10 years of age, said,
"In the old days things were very bad. Nobody
could find food and clothes. Anyone who had a
daughter, used to go up onto the roof of the mos¬
que and cry out for people to come and collect his
daughter as a bride. The father and mother al¬
ways prayed to God that their daughter would get
married as soon as possible. People used to arr¬
ange a little girl's marriage when she was in her
swaddling clothes and still being breast-fed. Now
times have changed for the better."
Another factor affecting the age when girls marry has been the
religious ideas of the people. Though Islam does not set any
age limit for marriageability, it is usual for orthodox Muslims
including the Muslims of Doniq, to claim that child marriage
is part of the very fabric of Islam; and they contend that the
custom is sanctioned by the practice of Mohammad, who himself
married a child-wife - Ae isha and gave child wives in marr¬
iage.1
Besides this, the fear that girls might lose their virginity
(which is all-important to men when they consider young girls
as prospective wives) or that by some involvement with the op¬
posite sex they might bring shame on their families and jeopar¬
dize their chances of marriage, has been highly conducive to
child marriage. In addition, people have traditionally pre¬
ferred very young brides, because they had a longer period of
potential fertility ahead and early benefit could be taken of
their children; and, more importantly, the younger they were,
1. Bevan Jones, op. cit., p. 91; and Levy, Introduction to the Sociology of...,
op. cit., p. 153.
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the more submissive they were likely to be to their husbands
and in-laws and could adjust themselves more easily to the
way of life of their marital household. Because of these condit¬
ions and strong religious and traditional values and customs,
the national legal age for marriage could never be adhered to
in Doniq. Iranian law has set the minimum age for the marr¬
iage of women at fifteen years and for men at eighteen years,
although the courts sometimes permit them to marry earlier pro¬
vided the girl's physical maturity can be attested by a health
certificate from a proper medical authority.1 But before the dev¬
elopment of carpet weaving and the productivity of girls, this
legislation was far from effective. The above-mentioned factors
encouraging child marriage did not allow a close relationship
between the actual age at marriage and the minimum age set
by law for first marriage. The guardians always looked for
any opportunity of circumventing the law. They would bribe the
doctors to certify the physical maturity of their daughters, al¬
though they v/ere not yet adolescent and would also bribe a rel¬
igious leader to read the marriage xutba of a couple secretly.
Two guardians would sign a private contract regarding the dow¬
er of the girl; the boy's side giving a promissory for the
* »
amount of kabin - dower-to the girl's father. They would not
get the marriage of the couple registered until the young peo¬
ple had arrived at the legal age for marriage, though they
might by then have had several children. Another possibility
of which the guardians of the girls took advantage in order to
avoid adhering to the laws about the age for marriage was
irregular and inaccurat;/e registration of vital events (birth
and marriage) in the village, this is still practised in most
parts of Iran. Many parents merely give an approximate age
for their children, and thus raise their estimate to meet any
rise in the legal age for marriage. They always get a birth
certificate stating a birth date three or four years earlier for
1. Monieni, op. cit., p. 545; Levy, The Social Structure of Islam..,, op. cit.,
p. 107; and Coulson and Hinchcliff, op. cit., pp. 39-41.
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a new-born baby or keep the birth certificate of a daughter
who has died, to use for a later girl.
Although the years of effort on the part of the national legal
authorities to raise the age of marriage did not have much
practical effect in the village, the development of carpet
weaving (and the villagers' realization that girls had be¬
come a vital labour force in the industry) has resulted in
a big change in their age of marriage. Since a girl has
become economically more important, her parents make an effort
to arrange for her marriage to take place a few years later
so that they will have a longer period in which to benefit
from her labour. That is to say, by staying at home longer
she may weave a few more carpets for them. Both statistics
in reference to marriages which have taken place recently
and the census I have taken on the age of marriage indicate
that the age at which women in the age group 15-35 have
got married is about fourteen to sixteen. In other words since
the expansion of the carpet industry, the age at which women
first marry has been raised by approximately six or seven
years. A girl may be betrothed at any age - at birth, when
she is a little child or at puberty, because a guardian never
wants to lose the opportunity of a suitable match simply He-
cause of the tender age of the girl. However the marriage is
not consummated until the girl has arrived at puberty (14-16).
During my stay in Doniq there were some little brides in the
village, who were only at the age of five or seven and had
been engaged when they were in the cradle. They stayed with
their parents and were sent presents of sweets or clothes by
their in-laws at every festival. But their parents said that
they had contracted with the potential bridegrooms* guardians
to deliver the brides when the reached the age of sixteen or
seventeen. They said that unless the girls wove and supplied
their own Jehez - 'dowry' - and also contributed something to
their parents' income they would refuse to hand them over. On¬
ly in very exceptional cases, such as, for instance, when a
mother-in-law is a relative and has no daughter or brides to
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help her in the household, is the little bride sent to her in¬
laws, but on the strict condition that the boy (who is usually
cider that the girl) will not have sexual relations with her un¬
til she is old enough. It is believed that to make sure that
the boy will not have sexual intercourse with the girl, her
mother should keep with her a closed knife v/hich has had a
spell cast on it in order to haglia - curb the sexual feelings
of the boy. In other words, should the boy want to have sex,
he will be unable to do so. Women said that this process is
effective. If the knife is ineffectual and the boy gees back on
his word and has sexual relations with the girl, the heart of
the mulla must not have been pure enough when he was read¬
ing the prayer on the knife. When the mother feels that the
girl is mature enough, she opens the knife. At the same time,
the boy is accompanied by his eldest brother in a walk around
the village cemetery, looking at the dead people's graves: he
will be reminded that one day he will be taken there, so he
should enjoy the life now. In addition a prayer is written all
over the body of the boy or his body is washed thoroughly
with Quran suvi - the water in which a Quran has been
washed. Finally he eats 30 cooked unshelled eggs to return his
sexual appetite to normal.
All in all, the ability on the part of women to earn a liveli¬
hood has led to an increase in the age of marriage and has
become an obstacle to child marriages, which results, as
Chekkie notes of the community of Kalyan in India, in
"early consummation, early maternity, and birth of
sickly children, high incidence of infant and mat¬
ernal mortality, debility and disease, too many
children and poverty."1
There is also the likelihood that when girls marry at sixteen
they are reasonably well able to withstand the domination of
1. Chekkie, op. cit., p. 710.
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husbands just five or six years their seniors, whereas little
girls, eight or ten years old are completely overwhelmed by
husbands ten to fifteen years older than they are.
(4) Arrangement of marriage
The aspect of tradition which dictates that women's demeanour
and virginity should be regarded as the 'honour' and 'zeal'
of their male relatives and as crucial elements in establishing
them in marriage, has not been affected at all. Consequently,
the controls and restrictions placed on their behaviour and
movements are as tight as before.
The powers women exercise over the choice of their own marr¬
iage partner and, later, that over the marriage of their child¬
ren, are as limited as they were before women became involved
in income-generating work.
Furthermore, women still have not the slightest say in the fix¬
ing of their marriage settlements - kabin - and bagllx, how¬
ever crucial their labour will be in their husbands' houses.
Nevertheless, the rise in the contribution of women to the fam¬
ily income through carpet weaving has resulted in some alterat¬
ions in the economic exchanges made at the time of marriage.
As noted previously, in former times, people used to send the
girls into marriage as early as possible to get rid of the bur¬
den of maintaining them, while the family who took them in
marriage, received them reluctantly, for, as expressed in local
terms, a 'bread-eater' - &orayh yiyan - rather than a 'bread¬
winner' - dorayh gatiran, was going to be added to the num¬
ber of their mouths to feed. Today, there is competition for
brides among families. The parents of a girl attempt to delay
even at the proper time for her marriage, to take more advan¬
tage of her productivity and on the other hand, the family
wanting to find a wife for a son, tries to make a proposal for
a girl as early as possible. This motivates the family with a
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daughter to raise their expectations from suitors in exchange
for her labour.
Before the growth of the carpet industry in Doniq, the 'prompt'
11
—
portion of the kabin - dower - which is known as baMix in
the village was not paid to the parents of the girl at all. The
whole of the specified kabin was to be claimed at the time of
divorce or at the death of the husband (fully discussed in
Chapter 3). After weaving became wide-spread compromises were
agreed on among the men to pay a portion of kabin before the
consummation for a marriage to compensate the girl's father for
the loss of her labour in weaving as well as to help him pro¬
vide dowry for his daughter, which is an obligation on his
part. In fact, it is up to the father to fix a price for losing
a member of his labour force. It is said that in the negotiat¬
ion of the kabin among men, the girl's father repeatedly refers
to her skill as a weaver in order to raise the amount of bas-
l'ix. Or when the boy's father hesitates a little over the prop¬
osed amount of baSTix by the girl's side, the latter points out,
"why are you dithering so?! Imagine she has woven two or
three pieces of carpet for you". Since fathers are now paid bas-
11x, they are able to provide more Jehez - 'dowry' - for their
daughters than they used to. An elderly informant said that
today's girls have become very valuable because of carpet
weaving. Their fathers are paid baMix and have to give a
good Jehez and plenty of it for their daughters. In former
times the fathers used to give only two spoons, a pair of bowls
and a chest, but nowadays girls take everything from their par¬
ents' household - bed and floor coverings, kitchen utensils and
so on.
While the rate of kabin and bitMix has always had a direct rel¬
ationship to the social and economic status of families, the cur¬
rent price of carpets on the market has not been without its
own effect on the way the amount of a marriage settlement is
- 352 -
fixed. The rate of the baSl'ix and kabin rises in response to
the rise of carpet prices in the bazaar. In the last few years
the value of kabin has increased considerably - before carpet
manufacture was introduced, the size of kabin ranged from 500
Toman to 5000 Toman , but now kabin amounts from 5000 Tom¬
an to 20,000 Toman . The situation is similar in the case of
the price of carpet in the market - from 300 Toman to 2,000
Toman .
As in former times, women's fathers or brothers receive their
ba&l'lx and convert it into various impermanent articles which
are presented to them as their dowry and are, in fact, consid¬
ered their share of inheritance from their fathers' estates.
Even then, women do not take direct control over the property
given to them as dowry. In addition, the deferred part of their
kabin is not discussed until the death of the husband. After
the husband's death, if he was a property-owning man, his
wife's kabin is deducted from the moveable articles of the
household and handed over to her son, with whom a mother
will normally live for the rest of her life. So, although the
basl'ix, kabin and jehez have increased in size, woman has no
more control over them than she would have done before the in¬
troduction of carpet manufacture.
(5) The bride's position
The productivity of a bride in the carpet industry might help
her to settle in marriage and establish her relationship with
her in-laws, because a woman who does not know how to
weave, is not readily sought as a bride and has no justificat¬
ion to settle happily in her husband's house. But this does not
specifically mean that the power and control of in-laws, espec¬
ially the mother-in-law over a newly married woman has been
decreased. The bride's activities are still circumscribed and
she is still under the authority of all the members of her hus¬
band's household.
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Finally, a woman is as powerless as before over the decisions
related to whether or not she can stay married.
j&megtfc Work and Pomestic Powgr
It was mentioned above that the domestic tasks and child bear¬
ing and rearing which women have to do, however time-con¬
suming and burdensome, are not considered 'work' and the wo¬
men who perform only domestic routines are regarded as para¬
sites who are dependent on the labour of their menfolk for
their basic needs. Indeed, after the expansion of the carpet
industry which result in products being regularly exchanged
in the market, the 'unimportance' and 'valuelessness' of house¬
work have been highlighted and overtly manifested. Under trad¬
itional Islamic law, the primary role and duty of a. woman is
to engage in domestic tasks and be a good mother to her child¬
ren and a good wife to her husband, and it is the responsibil¬
ity and duty of men to provide for their women; before marr¬
iage, her father, brother and other close male guardians
should support her, on the condition that they have the power
to arrange her marriage, and once she is married, it is for
her husband to feed, clothe and house her with the very im¬
portant proviso that she remains obedient to him.1
However in Doniq, although women are mainly occupied by
housework and are extremely obedient to their husbands, the
latter refuse to provide for their wives unless they contribute
to the expenses of the household through carpet making. The
situation is made clearer one compares the position of women
who weave carpets with that of the women who are unable to
do weaving for some reason or other. Women who have come
from other villages and who do not know how to weave, or
those who have given up weaving for reasons of sickness or
old age, lead a hard life. The men generally believe that "any¬
one who doesn't make carpets, has no rights in life and even
her daily meal is haram - prohibited for her". Mansumah who
1. Maududi, op. cit., p. 154; see also Fyzee, op. cit., pp. 181-85.
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had stopped weaving for a short while, because she was the
only woman in a nuclear family, had no help with her house¬
work and had little children to look after, said,
"Today I have been struck several times on my
wrist. As soon as my husband left home today, I
seized the opportunity to prepare an egg for my¬
self. While I was eating it, he came back unexpect¬
edly and hit me, asking me if 1 was working hard
enough in his house to deserve my egg!"
Zinab also reported that she had had a hard time in her hus¬
band's house, because she didn't know how to weave. She had
been suffering from toothache for three months, but her hus¬
band refused to take her to the dentist. She was not allowed
to visit her own blood-relatives in the village. Her husband re¬
fused to purchase sugar and tea for the household, though she
used to steal wheat sometimes and buy these items from the vill¬
age shop or ask her father to give her them. She was often
asked by her husband to leave his house, his reason being
that she did only housework which he regarded as just eating
and relaxing. I was able to talk to her husband about his
attitude. In reply to the question of why he ill-treated his
wife, he said,
"I am a wage labourer and from early morning till
late evening I struggle around the village and the
city, but my wife sits at home and takes her
ease."
When 1 pointed out that after all she did other jobs, he inter¬
rupted me and explained,
"What profit am I going to make out of her washing
up and looking after the children. My lady, the
buffalo also gives birth and takes care of her
children and I sell her calf for a lot of money.
I want money. If she learns weaving and I pour
its money into my pocket, then I will be her serv¬
ant and do whatever she likes."
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Women who do not weave carpets are passive and say very
little about their husbands' ill-treatment of them. They believe
that because they do not contribute to the income of family,
the husband has the right to be stingy in providing for them.
In comparison, a woman who weaves carpets seems to be more
daring, active and expressive in her husband's house. She re¬
ceives her subsistence without any obligation to bow to her hus¬
band's every wish and if she notices a shortage in her food
supply or clothes or finds out that her husband is intention¬
ally not providing for her adequately, she objects to it: for
she weaves carpets and her earnings are of substantial import¬
ance to the family budget. It was often pointed out by village
women that
"weaving brings qurb-qadr - 'value and esteem'-to
a woman. When she makes carpets, her place is
warm - yeri istidi, her mouth is full of fodder -
a&zi yemnidi and her tongue is sharp - dili itidi."
All these metaphors indicate that a weaver is relatively well
looked after and maintained by her male relatives, and that
if not, she has at least the right to express her objections.
Weavers keep a close watch on the economic position of the fam¬
ily. If economic conditions allow, they ask their guardians to
"buy presents for them. The presents sometimes include clothing
- veils for instance, or dresses for the weavers themselves -
but more often they are made up of household items - a samov¬
ar, bed coverings and kitchen utensils. Women said that the
majority of men are unwilling to buy these things for the house¬
hold, these kinds of items do not matter to them very much. It
is the women who notice the lack of them and who have to
walk around neighbouring houses to collect the necessary beds,
dishes and other things when some visitors arrive or there is
a special festivity or gathering. Tnus, they often prefer their
husbands to buy household rather than personal items as their
presents. Iiaj Xan'im said that she had woven one extra carpet
last year, her husband bought a samovar for her; and this
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year she was going to ask him to buy a set of bowls. If hus¬
bands do not keep their promises, the wives either refuse to
weave or slow down their production. Sometimes women go furth¬
er and ask for gold bracelets, earings and other luxuries. Own¬
ership of gold is assumed to be a mark of being loved by
one's husband. At weddings, women show each other their gold
and boast about the economic status of their husbands and
their love for them. Besides this, women who manufacture car¬
pets, watch carefully the way their husbands spend the in¬
come. If they take advantage of it, spending it on useless
things or for their pleasure, they object to it. Fatemah, who
produced eight pieces of carpet a year, though she worked on
her own, went away from home for two weeks leaving her little
children with her husband, because her husband had spent a
large percentage of the income on drugs for himself and had
not provided enough food and clothes for her and for the child¬
ren.
Of course much depends on the individual husband. If a man
wants to spend housekeeping money for some other purpose, he
does not take any notice of his wife's objections. The money
is in his hands and he is powerful enough to make any decis¬
ion. But unlike women who do not weave and have to endure
difficulties silently and passively if they are not provided with
maintenance, weavers recognize their rights to complain whether
they are effective or not. In short, weavers seem to lead a rel¬
atively trouble-free existence. They are taken to the public
bath in the town once a month. While in the town they are
accompanied to the town bazaar to have a look around and do
some shopping for the children and themselves. For a woman
who works in drudgery, sitting constantly in one tiring posit¬
ion with no rest, spending a few hours in the town, in hamam
and bazaar, is a great experience. However she is covered
strictly with her veil and lowers her voice and looks lifeless
in the village coach, while walking in the street, she follows
a few steps behind her husband as if she is a stranger to him
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in order to consider his dignity in public, or while having her
lunch with her husband in the qafa - 'tea house' of the town,
she is embarassed and blushes because she sees and feels her¬
self to be in the men's world. Nevertheless, leaving her limited
domain and the village society, staring at the town streets,
seeing differently dressed people and big girls going and com¬
ing from school (which is unbelievable for the villagers) and
doing shopping in the company of male relatives gives her a
most enjoyable time. The men promise their womenfolk to take
them to the pilgrimage of Imam Reza in Mashad if they make
a big effort and produce more than the normal amount of car¬
pet expected annually. If they do not keep their promise,
which is often the case, they will have to contend with the
objections of their wives which involve refusals to weave or
cuts in productivity. Women criticize others who weave regular¬
ly, but who do not expect anything from their husbands in re¬
turn, though their economic position would permit rewards. An
informant said,
"Some women weave a lot of carpets out of fear of
their husbands without expecting any presents.
These women encourage bad habits in their hus¬
bands and in ours."
Generally, men inform each other of the number of carpets wo¬
ven by their wives and the presents their wives have asked
for. The men take into account the number of carpets carried
by a fellow to the market, or know, for instance, in which
house the weft is beaten more. Knowing these affairs is useful
to them. They encourage their womenfolk to be more active in
weaving and to produce more carpets by referring to a good
and fast weaver as an example. Altogether, the advantages and
rights allotted to women in family relations as the result of
their weaving, persuade the women to give more attention to
weaving, even if their families are well off.
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Child bearing
Finally, an important result of the introduction of carpet weav¬
ing to the village is the fact that people have gradually
started to consider that girls are not so much of a burden or
so undesirable as they used to be thought. They have noticed
the situation of the man who has only a small holding of
land or none, but who lives prosperously as the result of his
daughters' weaving. Villagers said that if there was no carpet
weaving, what would such fathers have done with such a num¬
ber of "bread eaters" who would then have had to sit idle and
wait for someone to feed them. A man who had nine daughters
was given an example:
"You see he is a landless man with nine 'bread eat¬
ers'. If the industry did not exist, what would he
do? He would have been reduced to beggary. Now
he has bought a big flock of sheep. His house is
all covered with carpets and he enjoys a prosper¬
ous life."
Nevertheless, broadly speaking, girls are still not considered
desirable and female infanticide is still quite common, because
of all the complex social and cultural reason to which I have
referred in the fifth chapter.
Meanwhile, no significant changes have been brought to the fert¬
ility position of women. Barrenness and giving birth to daugh¬
ters only, are still considered their fault and therefore are re¬
garded as worthy of blame. Women have no say over their own
fertility. They are expected to give birth to as many children
as possible, having limited or no access to contraception. More¬
over, despite their trouble and efforts in the socialization of
children, women have no right over their children.
- 359 -
The effect on the women's health
On the one hand, then, the introduction of the carpet industry
and the recent economic development of the village seems to
have had a positive impact on the position of women - they con¬
tribute to the family budget and as a result are able to enjoy
sufficient maintenance for themselves and their children, and
gain a little say in the family; they marry a few years later;
the amount of their kabin and basl'ix has been increased, and
from being a liability daughters have become an asset to their
fathers and are considered to be much less burden. However,
the economic development and expansion of the carpet industry
have also had negative effects on women which, in fact, offset
their gains.
If a weaver has gained the right to object to her husband if
he should fail or refuse to provide for her, because she also
contributes to the income, her relationship with her husband
has deteriorated as well. As an organizer and manager who con¬
trols marketing and appropriate its income, a man often resorts
to physical punishment to keep the weaver submissive. If a wea¬
ver fails to complete her daily target or slows down her out¬
put, she receives punishment. If the carpet should be woven
crookedly, she is also blamed and punished. Hadeqa received
several blows from her manager, because her completed piece
was crooked. She showed her bruises to the women gathered at
the spring and was advised by them to walk out as a sign of
opposition and live with her parents for a while.
In addition, the load of women's work at home has been in¬
creased. They have to perform extra duties. On the one hand
they are 'mothers' and 'housewives' who are responsible for
the round of domestic duties to let the family function proper¬
ly; on the other hand they have to weave regularly to comple¬
ment the income of the family. Long hours and years of weav¬
ing with no break except to do monotonous and never-ending
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domestic tasks has affected the women physically and psycholog¬
ically. Among twenty or thirty there are several who suffer
bad eyes, damaged nails, heart and intestinal problems and
skin diseases.1 The weavers often gave long-standing com¬
plaints about the never-ending character of weaving. One weav¬
er said,
"Carpet weaving is always with women. It kills us
gradually. For it progresses stitch by stitch and
is like digging a grave with a needle - iyneynan
gor qazmaxdi. Believe me, I would rather bake 10
batman (50kg) of bread a day, than to tie one knot."
Another weaver who had been weaving regularly for 16 years
said,
"Look at my nails. They are all damaged. And I
have lost one of my eyes and the other one is also
going blind. When I sit on the loom, my heart
starts throbbing and throbbing for hours. Some¬
times I collapse in a faint, but 1 have no alternat¬
ive but to continue it: for my husband has no
land and is very old. He can't go to work in the
towns and I have got three children to provide
for."
The effect of carpet weaving on the physical condition of little
girls and children has not been any better. Little girls are
put on the loom very early, working long hours a day. They
work in a small, damp, dark and poorly ventilated room, the
door of which is sometimes left open to let through just enough
light on the bent weavers. Because of long hours working on
the loom with no foot or back rest, the girls are badly de¬
formed and most of them do not grow beyond four feet. Since
mothers and little girls are busy with weaving and domestic
routines, tiny children are mostly left by themselves, often go¬
ing without being changed and fed for hours. Or they are left
1. A similar situation was reported in 1923 by Rice from a study of the carpet wea¬
vers in workshops and homes throughout Iran. See Rice, op. cit., pp. 62, 133-4 and
224-25.
A seven year old girl looks after her little sister.
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to be looked after by little girls who are not themselves much
older than they are. Thus many children become involved in
accidents, may be falling down into the water well, or into the
hot oven or the big milk pot boiling over the oven. Many de¬
formed children are to be seen in the village as the result of
burning accidents.
Schooling
Finally, an important field which has been affected by the car¬
pet industry is the education of female children. No women over
the age of 18 had been to school. Out of 103 fem&U-S in the
age group of 6-18, 71 were shown by my census never to have
been in school, five to have attended school only for two or
three years and 27 to be currently attending elementary school
in the village. Their teachers and parents pointed out that the
last group who were in school at the time, were "extra" child¬
ren whose labour was not needed at home yet. They were wait¬
ing to replace their sisters. As soon as the latter got married
and left their parents' households, their little sisters would re¬
place them, leaving school and putting behind them their inter¬
est in school and excellence in studies. During my stay in the
village, from 1973- 80j,of *16 girl students in the elementary
school of the village, 19 were taken out of school by their par¬
ents by the end of the year.
Generally speaking, education is not considered necessary for
girls. In addition to the religious and traditional ideas that
if a girl is educated she will lose her normal values and
bring shame to her family (a topic discussed previously) people
often suggested that education for girls is a waste of money
and time, because they will get married and their husbands'
families will provide for them. For the majority of women in
the village marriage and motherhood is still visualized as the
goal, the only means of subsistence and as one's only real des¬
tiny. Older women make the effort to bring up girls from early
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childhood in such a way as to prepare them well for marriage.
Most older women complained that keeping girls at school, even
if it is only for a few years prevents them from receiving a
complete training and from being fully equipped for marriage
and the duties of motherhood. School and education do not
teach girls carpet weaving, which is a crucial condition of
their being chosen for marriage. Nor does school teach bread
preparation and other domestic duties which are necessary to
qaulify them for marriage. The village women shake their
heads in disapproval over the town girls who are educated and
who do paid jobs outside home. They say that women who work
outside home are careless towards home, husband and children
and are unable to fulfil their duties in the proper way.
"If they take good care of their husbands and run
a tidy household and bring up well-behaved child¬
ren, that would be much better than working out¬
side their homes. It is not a woman's duty to be
an earner; it is her husband's duty to provide for
her."
Thus women see themselves as dependent wives and mothers and
fear that education may alienate girls from their conventional
roles and make them less submissive to the family. Studies and
career motivation are emphasized for boys, because they are
the ones who will have an obligation towards a family; they
must earn their living and be concerned over public affairs;
they must read and write essential letters , perform certain
negotiations (over family business) in the town, take the fam¬
ily members to the doctor and so on. Parents, especially moth¬
ers are concerned about their sons and worry a great deal
about the education of their boys. They enquire frequently
about the progress of their sons' education and recommend
their teachers to attend more carefully to their studies. While
a mother punishes her daughter for not performing household
jobs properly, she blames her son if he does not pay adequate
attention to study. A father or a mother always hopes their son
- 363 -
will finish his studies and get a white-collar job in the town
to save himself from having to be a farmer or a shepherd like
his father who always had to be a drudge under the unpleas¬
ant living conditions of the village with all its deficiencies in
sanitation, public utilities and so on and yet was still unable
to earn a sufficient living. Therefore, even though boy child¬
ren constitute a very important and essential labour force in
agriculture and in animal husbandry, just as girl children do
in relation to carpet manufacture and household tasks, the old¬
er male and female relatives make an effort to reduce the
younger men's work responsibilities in order to give them more
opportunity to concentrate on study. In terms of the importance
given to the education of boys, the rate and progress of liter¬
acy among boys has not been comparable to that of girls at
all. There are two male teachers from the village who teach in
neighbouring villages and out of 137 boys in the same age
group as the girls already discussed (6-18), 60 were attending
primary school in the village at the date of my census, 47
were studying at the high school in the town, commuting daily
and 27 had given up study after five or six years of study at
elementary school. Education up to the sixth grade is compul¬
sory for boys from the villagers' point of view and they also
aim for secondary education for boys. Only in exceptional
cases, such as when the family is poor and cannot afford the
expenses of daily travel to and from the town high school or
is short of a sufficient labour force to carry out its agricultur¬
al work and cannot afford to hire a wage labourer, do the
boys give up study. In any case, in addition to the belief and
opinion of the rural parents that education is incompatible with
their daughters' fulfilment of their future roles, the poverty
of families and the productivity of little girls in carpet weav¬
ing is the predominant factor that governs their attitudes to
girls' education. By the time they reach the age of eight
years, a large majority of girls have to begin earning for the
family, undertaking domestic chores as well and looking after
little siblings. Mothers often indicated that when they send
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their daughters to school, they become all kasih - 'ham fisted*
- and cannot manage the work. On the other hand, they said,
"if a girl weaves one row of carpet a day, it is worth more
to us than education."
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CONCLUSION
This study has examined the impact which the recent economic
developments and the involvement of women in a new income-gen¬
erating type of work have made on their social position. It has
been noted that although some changes have occurred in the
family and social relationships of women as the result of their
ability to add to family income, in general, the improvements
have been minor and have merely scratched the surface of the
women's needs. The age of marriage and the amounts of wom¬
en's kabin and basTix have been increased and women have
now gained the right to receive their maintenance without oblig¬
ation, yet many other important features of their lives have re¬
mained unchanged. They still lack any basic power or the free¬
dom to make decisions about their lives and family and social
relationships. Their marriages are arranged by their guard¬
ians, without the slightest consideration of their own suggest¬
ions. They are subordinate to men and to older women within
the context of the family, exert very little control over their
reproductive power and have no rights in regard to their child¬
ren and are excluded from the public sphere and from village
politics. Therefore, it is important to be very clear about the
type of work women perform in Doniq. The job women do (car¬
pet weaving) is a private task carried out in individual house¬
holds by secluded women who do not control the marketing of
their goods and therefore have limited rights over the income
generated. Thus, even if women in Doniq spend long hours in
arduous carpet weaving and their financial contribution is of
immense value to the whole social and economic organization,
nevertheless because their weaving is done in an isolated and
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invisible environment and is not paid directly, it has not made
crucial changes in women's lives. The slight changes for the
better which have taken place have been more than offset by
the exploitation of their new skills which they must bear at
home. In other words, because women have become more useful
as 'bread-winners' they have been taken advantage of by their
families (and within village society as a whole).
On the other hand, the load of their work has been multiplied.
Women manufacture carpets at home under the pressure of dom¬
estic responsibilities without recognition as anything other than
mothers and wives and with no regulation of working hours or
entitlement to holidays.
Although women bear the major burdens of the home and con¬
tribute as much, or perhaps more, than their male relatives to
the family income, their dependency has not been changed. The
contribution which their wearing makes to the family income is
absorbed into the home budget without the recognition of any
fixed amount as the women's share. They have no access to the
world of business. Nor do they even own what they produce or
their means of production. The end products of their labours
are sold and controlled by men, maintaining women's total de¬
pendence on them.
In any case, one might speculate that if Doniq women had done
the same amount of work with the same producitivity outside
the home, on the basis of wage-earning and had received the
income directly, they might have realized more social benefits.
The literature dealing with the impact of paid work in the pub¬
lic arena on women's status, might help to test this assumption
in relation to the position of Doniq women. Cross-cultural anal¬
yses of the social position of women have produced the qualif¬
ied judegement that female participation in social production
and their control over economic resources improve their status
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and generally give them more autonomy and influence over
their own lives; their position is not really comparable to the
situation of women who are not involved in productive activit¬
ies in the public sphere. Nevertheless, work outside home is
not sufficient to guarantee real power for women in family and
society. Other factors discourage access to and control over the
strategic resources of society. Clearly, women have a very in¬
secure position in the labour market. The opportunities of work
outside the domestic domain are limited for most women. They
often make up a 'labour reserve' which is drawn into product¬
ion during times of economic vitality or emergency but is dis¬
banded in periods of recession without being offered redundan¬
cy payment of any value.
Further, even if possibilities of work might be available, ow¬
ing to their sex-biased training and their tie with family resp¬
onsibilities and housework, most women tend to accept inferior
and part-time jobs which perpetuates their subordination in the
work context and their economic dependence on their male relat¬
ives.
One final point which needs to be taken into consideration is
that experience from numerous contexts indicates that even
though women engage in highly valued productive work and
bring as much income in as their men, this has not necessarily
enhanced their status. Local and traditional forces are still
effective in their influence over their own lives and community
affairs. In comparison, women have very limited control over
their own sexuality, marriage and over the resources of the
family and fertility.'
Equally, however, it can be asserted that if women in Doniq
1. P. Caplan and J.H. Bujra (eds.), Uouen United, Women Divided, (London, 1978);
M.Z. Rosaldo, "Woeen, Culture and Society: A Theoretical Overview", in Rosaldo and
Lanphere (eds.), op. cit., p. 41; Sharna, op. cit., pp. 205-209; Rogers, op. cit.,
see especially chapter five.
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were to take over the marketing of their products and were to
assume control of the income, or if they were to engage in an¬
other productive form of work outside the confinement of home,
their position might improve to some extent and they might
gain more influence over their own lives and the lives of oth¬
ers. But the same problems considered above might be obstacles
to any major change in their status taking place. A further im¬
portant speculation which must be considered in relation to
Doniq women, is that if women were to wish to engage in work
outside the domestic domain or if carpet weaving were to be
organized in the public arena, it would be unlikely that their
menfolk would allow them to take part, owing to the pardah
system and the association of women and their behaviour with
the honour of men.
However, this is mere speculation. The reality of the situation
is that the traditional values and all the norms, beliefs and
practices of 'honour' and 'shame' considered in earlier chap¬
ters have made it inevitable that the carpet weaving should be
organized in an un-seen and isolated domain. The result is
that women have been prevented from marketing the products
of their labour or from making use of their own income; and
therefore women's occupation in a new wealth-generating work
has not brought about major changes in their status.
In the final analysis, it seems that although economic factors
are vital, they are not the only considerations, the only condit¬
ions determining women's lives. This is made clear from the
birth of daughters in Doniq. In Doniq daughters are now much
greater economic assets, and yet their births are not welcomed
more than previously. Although parents recognize the useful con¬
tribution their daughters make as carpet weavers, and this has
increased the age of marriage a little, nonetheless, the parents
are still very much preoccupied with the question of virginity,
'honour' and 'shame and this still prompts them to marry their
daughters off at early ages. Thus, the modified economic status
- 369 -
brought about by the involvement of Doniq women in carpet
making has not affected traditional and ideological values con¬
siderably.
Consequently it appears that ail the complex social, economic,
the traditional concepts of 'honour' and 'shame' and ideologic¬
al forces are inter-related crucial elements in restricting Doniq
women's movement and their power over the domestic and extra-
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